PREFACE 


In the present thesie an attempt has bosn mado to 
discuss sow: f£undemantal doctrines of the subline philosopiy 
o£ Mv as propounded by Saher. The non~duol Brahman- 
Renan as tno Ultimate Reality, the concept of Adhydas, tho 
concopt o£ H- yd, the falsity of the world of plurality, 
the absolutes nonmdifferenca boten jive and Brohman and 
the Advaits concept of ohe end tho moans therefor ara tho 
important doctrinss that have baon discussed in tha folloelny 
pages. 


The main purpose of thia thesis, howovor, is to prosont 
the viaa of thraa illustrious post-Safikere Nivaita jrocuptors, 
namely, Surefvera, Vacespatimibra and Prakshatnan, over aono 
Lundemental problema pertaining to Various aspects of Mivalta 
philosophy.  "heso preooptors, though unanimously upholding 
the central thacds of Advaita thet Brahman 48 rual, tha 
world of plurality is illusory and the so-called jiva is 
non-ditferent from Brehme, tho Absolute, differ anong 
thangelveg in mattor of details, methods of reasoning and 
techniques. A oriticsl and comporativo study of soma of 
the views maintained by thesa precoptors onlightan us ovor 
the main features of the devolopmant of Advaitic thoucht 
after Sankara, 
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INTRODUCTION 


(a) Plage of Vedanta in Initan Philosophy 

India, the nativa land of philosophy, has proüuao 
various philosophical systems, both orthodox (agtdka) ao 
wall as heterodox (nastika). Those systeng are tcohnicolly 
tamed as darfanas, Among these, Safkhya, Yoga, “yaya, 
valseg ika, Pürva«ninzásá and Uttara~mina&ies or vænta 
aro regarded to be the six principle Daráanas or ayeteas 
of orthodox Hindu Philosophy (agtika~aad~dargangni). 
Vodanta, among thon, is tho last and at tho sam time tho 
most subline philosophy. In face, it onjoys tno suprcno 
position, as a philosophy, both in the cast ag wail oo in 
the west; because this particular system of thought is 
perfect and complete in all reapects, Ha Dr, R. D. Ranado 
(Gurudeva) observes: “A Philosophy, if it is to be £oliowcd, 
must bs flawless in all ito aspacts, ad In other words, 
& philosophical syaten, if it is to be accepted universally 
by ali, must be perfect and complete in all its aspects, 
metaphbysical, epistemelegical, Goamologiaal, axiologica!, 
etc. All other systema, except Vedanta fail to fulfil 
this condition in one way or the other. à It is only in 
the Vedanta that we can find a proper solution to ali tho 
philosophical problems, it discusses all the fundamental 
probleme of life and answers then satisfactorily. 3 "८०4००८ 


Vedanta, no other philosophical system in tho world is 
capable of answering the questions in such a satisfying 
manner. This will ba evident i£ we compare Vedanta vith 
other ayatamns o£ thought. ह 


According to the Sáhkhya school, tho insontiont, 
insrt, Frakrti itself is the root cause of the world, Zt 
 exoates this variegated world quite indapondantly of any 
sentient being. But, how cen such a wonderful croation 
ba Gaused by an inert ontitr, without tha aasisatance of 
any sentiont being? Verily,a stone by itaelt cannot 
Greate anything, Moreovar,the Puruga (self), according tu 
SS aß, 48 accepted to bo passive, and hance does not 
enter into ony ectivitias. SBhkhyas hava no satisfactory 


5newers to such questions, 


The defects pointed out in the Sahkhyaeschool, 
apply to the Yoga-ochool also, for it aleo like the 
former accepts the insentient Prakrti to ba the indopen- 
dent creator of the world. 


Unlike Safikhyas, tho Ny y- hl believes in the 
o teme of Cod (XAvara). 4 Dot tha Naiyayika concoptíon 
of God is defective, for, according to than, svara is only 
the efficient causo of tha world and not the mater 424 


cause tno, I£ Ho has to depend upon the material causa 
other than Himself in creating the world, He osoa his 
independence and omnipotenta. And T&vara,who ig not 
independent and omnipotent, is no more iávara. Morocovor, 
according to the Naiyayikas tho state of libsration ig a 
complete cessation of all gorrowo. It is not positively 

a stats of expartencing tha supramo happinass, fer, 
according to their view, happiness (oukha) oto., ion aro 
the adventitious attributes of tho sale, are also absont 
in thet stata, Thus, tha state of roleaso, according to 
them, can be compared to that of a ns. And no ona would 
endocavour to attain such a £tono-likeo liberation, in which 
there is not even a bit of happiness (gukha-leün). Srinsraa, 
in his Nalsethaccarits, aptly ridicules auch a typo of 
liberation, 


The Valéegika concapt of EAA is also the 803 es 
that o£ Nadyayikas. The Vaidepika-theory that tho inüivi- 
aible atome are tho material cause of tho world fo altro 
untenable, for, the atoma,which are inert, sanot conbire 
thenselvas, without the help of someona who can produce 
activity in them, at the time of creation. Thus, in this 
theory, the creation (srsti) as woll es diesolution (pralgya) 
bscome impossible, 2 


tha Himaiica-echool also doas not represant a compioto 
philosophy. for, though it utterly follows Vedas in all 
raligious matters, it puts aside the necessity of Cod and 
thua its mataphyoicol view is not much differant Erow that 
Of tho NAstika-schoole in this regard. ? Further, ६ an ha- 
aises only the or tara of Karme-kapde ani holds that 
the performance of karmas ordained therein, alona iamis 
to tho attainment of the supremis human goal. And it 
completely ignores tha [jfiana-kande i.e. tha Upanigadic 
portion, whioh is alao a part of the Veda. In this way, 
all these schools are weak in one espect or the other. 
And the untenabliity o£ tho theories maintained by hatara 
dox schools am the philosophical systems of the wat ig 
obvious, for those systems are purcly based on tha humar 
authority and mere reasoning. 


But when we approagh Vedanta,we find that it ovor- 
comes all such difficulties ani inconsistenciles. Taking 
its stand on the Upanigads, first it accepts Brahmin, 
walsh is infinite, non-relational, omnipresent, omniy,otent 
and which is of the nature of existence, knowledge and 
bliss, to ba the ultimate reality. Further, it rogards 
a sentiant Iévara, who io none other than a form of 
Bratman,as the cause of the origination, sustonanee and 
dissolution of the world. Thus, in Vedanta, Tévara is 


perfect, being both the material and the efficlont causa 
of the world ami the inner ruler o£ all. The literation, 
according to Vedanta, is not merely a cessation of sorrow, 
but the attainnent of tha supreme bliss, One mora lis- 
tinguishing feature of Vedanta is that it raises the 
individual soul to the universal status, by rogardim, lt 
in its ossentíal nature to be identical with Brahaan, the 
all~pervasive reality, According to all other schools, 
the individual soul is always different from the Cod ard 
thus raver attaing tho universal naturo in any stats. 


In this way, ws arrive at the conclusion that, no 
other philooophical ayatem is as completo in all rospect: 
‘ae Vedanta, Therefore, it is pre-oninant among tna philo- 
sophies, both eastern and western. Vedanta is Mma 
honoured to ba the basis of ell knowledge (sarva-vioya- 


७७७६45७४४७) « * 


As we know, Wadas conolat of four parts Vis., Sathitbs, 
Brahmanas, Aranyakas and Upanigade. fTheao again ara 
divided as kamys-kana, AT- EA and jfanem-kapga. 

Tha jfsna-x2nda or Brahno-kanda, which occurs in the 
Upenigads, 49 called VedEnta. Tho vedante literally means 
“the and of the Veda," According to the context, wo ny 
take it other in tho sense of ‘the final portion of the 


Veda'or in the censo of che ultimate aim of tho Voda“. 
Saftkera uses it also in the sense of an Upanigadia tort 
es in tho compound word 'brati~yodsnten’.° I£ we taka 

the vord Wda in its widest ganso to mean 'knowledgo', thon, 
Vadinta means the end of knowlodge'. Te is here that tiv» 
knouledge reashes its end. It is hora that the lrowlacgo 
attains its supremacy, Thora is no knowledgo, which can 
ba qualli with the knowledge givan by VeddGntas Bocauso 
it gives the knowledge o£ that entity, ky knowing which 
everything elsa becomes known!" and aime through 4६ alons 
is Kram all that all kinds of knowicdga aim at. Y ter 
attaining that xnowledga, thoro ranadins nothing which is 
unknown and there remains nothing which is unden. Thio 
is tho ultimate aim of the Vedas. In this way, Vadonta 
holds a unique position in Indian philosophy, In fant, 
Vedanta i5 the native philosophy of India. 


(b) Vedanta io Advaita 

There have been various schools of Vadanta by nano, 
dv. Dvaita, Vidigtidvalta, Suddhadvaita, Dvaitādvaita 
sta. All these schools diffar from cach other on many 
fundem3ntaà problems like tho real nature of tha individual 
soul (diya), God (lávars), am the world (jagat). Now, 
a question naturally arisos as to what is the real Vadanta 
anony thom? The enswer to this question is very sinpla 


and straight-forward, The real Vedanta is Aivaita, bocnusa 
the Upanigade, which are considered to bo tho Vadanta, havo 
their purzort in teaching only ths non-dualiam dso, Advaita, 
and not tho duslisn (dvaita) nor the qualified moniem 4. c. 
Vidigtédvaita mr any other dams. The valid inport of tho 
Upenigado can bo datarmined by tho help of six traditional 
modes of interyrotation, viz. (1) The unity of thought An 
the beginning a5 well as in tho end (Upakremopasashhara), 

, (2) Repetition (4७४८३७७), (3) Novelty of the thought 
(28६8), (4) Fruit (phala), (8) Eulogicol axprossions 
(arthsygda), (6) Reason (ypapatti). ll men wa exanina tho 
Upanisadic texte with the nelp of these modes, we got only 
the nomdualistic import. For instance, we may tako tii 
£hondogya Upanignd. In thio, "In tho boydnning, O child, 
this was a more stato of being (gat), one only without 

a second” (VI. 41. 1) is the comnencemant (upakramn). And, 
"All this universo is of the nature Of that Suprono Deíng. 
That is truth, o Svotaketu, thou aro That," (VI,viii.7) 
10 tho conclusion (ypasathara).  Here,thora is completo 
unity of thought in the beginning am well as in the end, 
ín as much as both the procepts declare the noneduality of 
the Supreme Boing. And the precept, "That thou art", 
declaring the identity of the individual soul and that 
Supreme Ping, which oocurs ning times in tha samo chapter 
o£ that Upanigad,is repotition (abhyaga). Since this 


knowledga of the nature of tha highest reality io nat 
ecyuired by ary other sources, novelty (apurvatg) also 
is there. The Knowladga o£ that entity, by knowing which 
averything else becomes known, is tho fruit (halg). The 
descriptions of creation, maintaname, dissolution etz. 
from that Supreme sein, which doclare Its universal 
character, are the oulogical expressions (arthoveda). 
illustrations of clay atac., which eim at ostoblisning 
the sole reality of the cause and falsity of tho offect, 
are raecons (gospskti). And this examination results in 
the aatablishment o£ Dreimen as the sole ranbity, tho non- 
reality of the world and the identity of the individual 
soul with Brohmen, which are the basic tencta of fdvatia. 
This is the internal evidence. 


Wo have also tho external eviderces. It 10 tha 
Custom o£ Indion philosophers belonging to tha various 
eahcole of thought that in order to astablish the tnoorios 
of their own sten, they refuta the theories of othor 
Systems. And while doing so, the SStücwes, the Vaisogikas 
and Nadyayikas, tha Yogins, tho mimahsekas, all of thea 
hava refuted the Advaite-school es tho VedBnta-school o£ 
thought xd ot any other rival schools. Wan A UDafignana 
for instance, ín his Nyfys-sidghante-vuktavaal, while 
controverting the othar theories, rogarding the nature of 
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the salf, attacks tha Advaita concept of salf an Vedantic, ila 


Evan the western scholars, whonever they oriticisa or 
appreciate the Vedanta philosophy, thay taks l"dvaita-school 
alons and not any other school. George Thibaut observas, 
"It has been said before that the task of reducing tha 
whole of the Upanigads to a sten consietont and fre» 
from al} contradictions is an intrinsically inpoogipla 
one. But the task once being given, wo aro quito read; 

to admit that Safiara's syatem is most probably tho boat 
which cen be devinsd, rth 
, givas-the same opinion. 12 This further sStrongtnono tho 
idea that the real purport of Vadaints is dealt. Otharvisa 
thera is no reason why thes?» scholars ehould ter to 
Advaita in the namo of Vedanta. 


tax HII lor alaa more or leso 


The other sahoole of Vedanta, viz., Vitigpadvaita of 
Ramanuja, DvaitBvaita of Nihbarka, Sivavislstadvaita of 
Srikagthe, Saktivisig¢advaita o£ Sripati, Óuddh&ivaita of 
Vallakha, Bhedébheda of Bhaskara, Agintyorhhedabticda of 
Baladeva have added the term ‘Advaitat or 'Abboda' to 
designate thair systems. Ard tha Vedanta school proroundod 
by Medhva,which is so emphatic in refuting Advaita, is 
known ag Dvaita, But to our surprise, some aodarn scholares 
hava suggested, "avetentr&dvitira-BraimaysQa" or An- 
&rodypiyn" as an alternative designation for Madhva's 
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erstem. 1 ona point is vary cloar from this that any school, 
if it is to be regarded as Uedanto,0 should eccept ‘Advaita’ 
in one way or the other, ‘Advaita daréana’ miono, thare- 
fora, is real Vedante-darBana, The terns Vedanta and 
Advaita are synongmmus, Any attempt to designate it an 
Mdvalta-Wadante is a mere repetition. 


But it should be noted that evan though th? tinal 
ireport ef the Upsnisade is the Nirgupa-Srabewr as tho 
nonedueal reality, yet in tha Upanigads wo come aceoce, in 
many places, the description of the Saguna Brahman’ ani 
the meditation (NAD) thereupon. Though the Uponigadas 
declare knowledge alom to be the sole means of liberation, 
yet they enjoin kama, कवाळे, or Bhakti sg tha ४०८११३१५४१ 
aida to attain thet highest krowledge. Taking this 
edvantegs, the other preceptora like Ramanuje, Madova, 
Vallabha, etc., propagated their ‘own traditions By roganij- 
ing 'Sogupe-Brahman’, which they call as Vigpu or Siva 
alona og the Supreme, and karma, Meri or ळते alona 
es the sole means for the attainuant of liberation. In 
fect, these schools do mt conflict with fivaitas but on 
the contrary are helpful to ít.  Pecauso Advaitia~sadhank 
4s one only in case o£ the highly qualified pjaroons, 
Ali ara not qualified to meditate upon Hirgupna-JSratwan, 13a 
To others, thus ungualifiod, it (Brahman) appears to bo 
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nom-exiatent (agot). 14 Hance, for the convanionoe of such 
aspirants, who cannot follow Nimgunopagang „Other precoptors 
have propounded the Sedunapasans. And since thoso schools 
ara based on the authority of Upanisads and Brahno~alitras, 
these aro also called 'Vadánta', But Advaite reconailas 
all ouch contradictions as Sr. kersa-bDbaiti, 
AüBna-vogs ७४३, ami Stande as perfect Vadanta philosophy. 


in tha history of philosophy, the tradition of Advaita 
fe the oldest, Tho roots of Advaita can bs ‘traced baci: to 
the early Vodio period, Some of the hymns of fyveda, cha 
first literature in the history of the world, abound in 
‘dvaitia thought. It is erus that Veda ie mainly concarpned 
with the praises of am tha prayars to various deities 
like Agni, Indra, Varupa, Drhsspati, Advins, Mitra, Vispu, 
Rudra cta., yet we come across the idea that God io on» 
though tha wise seers deseriba Him difforontly. 15 
HNA, hymn, tharo 43 a reference to tha omo God, 
whe dg the giver of life as woll es strongth; and whosa 
commands all crastures and even Gods obey, Further, in 
tne same hymn,God is described as the one soul of all tha 
gods and ae the ‘God of ५०09", in tne VEgünbhroi hyan, 
it is said that the Supreno Power which supports ali the 
gods, Rudra, Aditya, Mitra eto. is one.!)  zlacwhnoxo we 


in the 
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coms across tha one God ubo givos names to all tho godo, 

and seeking whom the other beings proceed. P the primorital 
porson (Euguss) is doclared in tha AED -t to ba all 
that exiotsa, that was and that will ba. 19 sno identity 

of the univorse with Purugs declared in thie hymn, cleorly 
shows that the universe has no separate axistenca apart 
Erom Purysg, And this 10 om of tha basic concepto Of 
Advaita. | 


And this idea of | personal God was furthor davalopaa 
into tha concapt of ona éundamantal reality. Thuo, a 
seer cloarly seys that the Qoality is one (chat gat), 
though gages spoak of it differentiy, as ni, Tama, 
taster sven, etc.) Tho Raolity that undorlics all tho 
gods io hero declared bo bo ona. The llRoedira-gükta 
‘the £lower of Indian Philosophy’, referring to tha stage 
prior to the creation, says that there wag neither oxiatent 
(gat) nor non-existent (aggt) and comes to tho conclusion 
that there was only that Ono (te Shah). which broathed 
Forth at will avon in the absonge of air: thoro waa 
nothing beyond it... When thore was void surroundin, 
everywhere that Ona waa born by the powor of its panamos. 21 
In doittiziys-brühmona. wo come across the idèa that 
Drahman was tho woerlout of which tho hoaven and tho carth 
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were carved out; and that Bratman stood supporting tha 
words. 22 And this olesrly conveys the idoa that Brannon 
is both the material ao well as tha efficient gauso of cho 


world (gininpa-ninitiord8na-Anrena). ` 


In tha X9juryedo, it ig said that ni. vayu, ditya, 
Jala, Prajapati amd Brahman are ons. 23 


In the Skambhewstixtas of Atharvo-vede, skanbha is 
Spoken of as the support o£ the whole universo. Skambha 
is tho only roelity end Skambha io self) whatever bhreathes 
in this ereetion ia SkKàmbha, tho.self. This cloarly points 
ta tho identity o£ tho individual soul and God, tha 
Supreme Roality.*4 


The Advaitic thoughts ref leo tea here ani tharo in 
the portions of the Wadas, obtain 8 more definito ७०5० 
in the Upanigads, the averlasting monumont of Indian 
thought snd the £ountain-head of all subsoquent springs ol 
philosophy.’ The highest principle,whieh was referred to 
in the Vedas as ARI gat' end ‘Tad SE ie declared 
to be non«dual in the Upanigads. The SAL Uponigsd, 
£or Water, atatog that Reality, ono only wíthout a 
second, was there in the boginning. And thio non-duai 
reality 45 also termed as Brahman or Atman.^? Te also 
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States that by knowing this everything aisa becomes known, 
because that alons is ths reality, just as by knowing a 
lunp of clay overything made of clay boonanas known, ths 
Glay baing the only rosllty underlying all the names and 
forms like pitchors and jars, 


The fundamontal concopts of Advaita, such as tho 
non=duality of Brahman and Its identity with tho lodivi- 
dual soul (11) aze rewaled in the Upanigadic tots 
like “All this is indead Brahman”, (Chù. Up. III. xiv. 1); 
"One only without a second,” (nd. Up. VI. 14. 4) 7 "This self 
i8 Brahman", (Hrn, G. TT. v. 190 "ALA this 48 but Brahman" 
(Syh.Up.Ii,ive5)2 "That thou art? (ChB.Up. VI, viii,7)1 


"I am Bratman” (Byh. Up, I, 1v. 10) eta, 2? 


This conception of Braiman as "all thio* 4. c., tho 
equation of ‘Brahman २ All this (1,0. tbe univorso), in 
the Upanigede subsequently led to tha nejatdon o£ the 
manifold world. Thus in the Brhedáxeggaka Uppnignpd, it 
is stated thet co long an thore ig duality ‘as ३६ were" 
go long onc perceives the other. . . but when everything 
becomes his own self, auch acts of perception etc. of 
other things become ingossiblo, It also clearly otatoo 
thet everything other thon Biman is falso. Finally tha 
Upaniged concludes that “there is no diversity hore about 
any thing, nee 
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The current of Advaitic thought continues in tho 
15 works like Smrtis, Dberao-sutras, epics, Purapac 
etc. The Hepu-murti tbe most ancient in tho Smpti litara- 
tura, atates that "Reman is all deities; everything root 
in Reman... some call him Agni.others call him Maruta or 
Prejapati, soma call him Indra, others cali him Prana, 
while still othors call hin the eternal Drohman.*” 
Manu eulogizee the vision of the onenees of tha soif. 

Ha says that ‘that sacrificer to tho golf, who 8307 soif 
egually in all bingo ard all> beings in his own golf, 
attains spiritual covereignty! 


Furthor p 


The oneness of self is declared in tho Mabanbarata 
also. By way of refuting Sahkhya end Yoga, which spoak of 
many gouls it is stated, "He io my indwelling saif as 
well as yours; Ha is tne witness of ali others, wit aro 
spoken of an associated with dies but He is not 
perceivod by anybody arnywhera,.. He ie ono, but movas 
through all beings at his will, He 10 blissful and fra 


from GOETON, 5 But tha main contribution of tho Nang 


Bharata to ^dvaita io tho Bhagnyadeoith, which aumariseo 
all the Vodsntia tri contained in the Upanigada. 
The Vispupurgng also abounds in Advaltie thought. in 
this way, all tha ancient soriptures like Vodas, Upanigaio, 
Smptis otc, declare the Advaitio truth, 
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Zt should here be noted that, ovan though the con 
clusion arrived at in the deni is final and valid, 
yov at first, Upanigads seam to bo full of contradictions 
and here they do not seem to bo representing a condistont 
syatem of thought. It is, therefore, not an easy task to 
deduce them to a consistent philosophical eystan. But 
unmistakable oredit certainly goes to Dadar&yapa, who 
succesfully Systemotisod the philosophy of the Upanígsds 
in his Brahma-sütras. He recomiled all the apparontly 
conflicting statements of the Upanigeds. Thorafor., 
Safkara states that the aphorisms are meant for stringing 
together tho flowers in tha form of the santencag of thc 
Upanigads? for it is precisely the santences of tha 


Upaniseds. that are referred to end discussed in thesc 
aphorisms, ?? 


The real merit of B&dardyapa ites in the fact that 
the Brohmastitves are the best mane of thoroughly discuss- 
ing the contents of the Upanigads with Argumente. Doubts 
may naturally arise in dose, O have studicd mere Jpanigads. 
Those Brobmne-sütras remove all such doubte by edduciny 
Several logical arguments in support of thet Upanigadic 
import. Thay give the logical justification of tho 
Upanigadic import.  Thoroforo, Srahma=atitra is called the 
Myiresnrasthing or tho logical source of the Vaddnta, 


AAL, which constitutes the Sygve-prasthans. 
‘is one o£ tho three authoritative vorko, the so called 


'PragthAna-trayIÍ',on which the Vedanta philosophy 10 
based; the other tuo being the Upanigada i.o., Sxuti- 
Emine and tho AAT - i.e, tho Surbinprasthans. 
The term 'pregthsSna', hero means ‘a way" or १8 method’ . 


Thasa chres via., the Upgnionds, Phogaysd-uiia and BLA 
BUYER Convey one and tho same Vedic Laport in difioront 
WAY Se 


But BadarGyapa was not the only interproter of tha 
Upanigade nor the first author of tho Brelhma-sütros. It 
is known through the references that even beforo S&jarsyapa 
thero ware many praceptors,who wrote arahma-autras.  D3üa- 
rayape himself, in hie Draboeestitre. re£ors to tho vicwo 
of various fo&ryes lito Acreya, Admarathya, Auguloni, 
Saderi, Jaimini, Kargnajand, Kadakrtwna and KAfyapa. 

Thase Acaryas, were probably well-versed in nimátsa as wall 
ae an Vedanta, since some of them ara referred to in tho 
Hinahygegutra of Jaimini as wail, But unfortunately thoir 
workg hava been lost forever. Tim viaws of some of thoga 
Rearyas regarding the relation between the individual soul 
and Drahman will bo discussed later on in this thasi5, 
Safkara,in his conmentazy on the RE. SE. Z. Lv. 22, ecys that, 
according to Kasakrtena,the non-modif£ied Suprans Lord hiaself 
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is the individual soul, and not anything alsa. 34 १०८) 
this it is clear that Mafekrtena was the upholdar of tha 


Advaita doctrine which 18 identical with Éohkara'o cun 


views. 


Defore Sahkara, there wore many old proceptora, wo 
expounded the Vedanta doctrina, namoly, Bhartrhari, 
Shartrprapafica, Brahma=datta, Bhartrmitra, Brahmanandin, 
Upavarge etc. A brief consideration of tha typo of Vedanta 


\ 


philosophy, hold by some of twee precoptors and o compare 
daon thoraof with Sahkara's own teachings will ravaal tho 
distinctive contribution of Safkara, 


Bhartrhari vas ono o£ the great pre-Sahkara ^dvaftins, 
His YRkyspediva, even though a treatise oa grammar, abounds 
in Advaitic thought. bhartrhari’s Advaita le tochnicolly 
known as ‘Sabdadvalta-yada, In the very oponing verso 
itself, he declares that Brahman 1a without boglaning or 
end, the eternal essence or root principle of gpecch 
(SAAT En): and the world of phanomona 15 2 trange 
figuration thoroof. 3 Thus, he idontifios Srahmar, tho 
Supremo Reality, with apesch, ond subsoribes to tho central 
doctrine of Advaita by regarding tha phonomonal world 
to ba tho treusfiguration of Braiman, Like Sahhqva,ho also 
zugards the duality to bo Lilusory ond olds thet thio 
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duality is a product o£ the power known as lest 

It should be noted hero that, even though Bhartrhari 
upholds the central doctrine of Advaita, still thors are 
sowral points of difference between him and Saficara. 

"hile according to Safkara the ultimate reality is Nirjuna- 
Brahman, for Bhartrhari it is Sebida-Drahman. According 

to Ehertphari, further, Kalasakti is hold to bo responsible 
for illusion, but gor Safikara it is Makel which 
Causes duality. hilo tho formor accepts Sphota-vadg, 

' the latter rejezts it aa untenable. 68 Sahkara cocognises 
the Saguna aspect o£ Erahmen aa i$vara, bot Bhartrhard 
does not accept २१०७८३ apart from Sabie. 


Another notable Vadantin in the pra-Áahkara period was 
Spactrpropetcn.  ÜSahkara himself has refarrad to his views 
in his commentary on the Brhedaranyakopanigad and Spar 
BÜtza. 7 ‘The metaphysical doctrine of Dhasrtrprepalieg is 
- called EAA or DyaitAdysito, according to which 
Srahman is, at once, one ani pany.  Therefore,both duality 
and non«duality aro equally real, Unlike Safikara, ha does 
not accept duality to bo an apgearanco (yivarta) of Brahman, 
but en tho contrary, ha regards it to be tho transformation 
(EADS) of Bratman. Thus, Brahman has two as,3cts via. 
duality am non~duality, tha former being celled the lowar 
Brahman (apaga-EBrabman) and tho latter as highar Brahman 
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(pars-Brahman), Higher=Brahman is the cause of lower Drahman. 
The relation between tha two is elm raal. 


On tho practical side, Bhartr-prayafiog recommends tno 


oombination of knowledge and action (ifi&pa-korme-sacucchayn- 


yida) as tho bast means of Liberation. But for Sahkara 
kere is only a remote auxiliary, the sola means of Aibara- 
tion being the unaided knowledga, From the above it io 
evident that Bhartrprapaiiga wap not purely an Advaitin, 

as he dieters from Sahkara in many reapacts. 


Anothor Vedantin, worth consideration, bofore Sahkara 
is Bxahmadatta, ? But his line of thinking is difforont 
from that of Safkara, He upheld that tno individual soul 
(jiva), boing born liko unconscíous things, is none-otarnal. 
Like univergo,it also ariginates from Brahman and again 
will ba dissolved in Brahman itself. But no extant school 
of Vedanta walcomes such a view. Furthor,according to nin, 
the purport of the Upanigads lias not in the Hahavakyap 
like "Tattvanas£" otc., but in such injunctive tarts as 
"ägna vA ora drautayvah". a view rejected by Safkara in 
his comentary on the Samanvayodbikerapa (1.1.4). 


Prahnodatte is an advocate of 'Prgomh:hy anevada’, 
according £o which the knowledge arising from the Upanigads 
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is only mediate, and ons has to deeply meditate upon it, 

in order to transmute it into immediate, which alona is 
capable of dispelling ignorams. Hance, according to this 
view, it is the constant meditation (prasahkhyana) on tha 
verbal knowledge of Brahman that is the ultimate moans o 
liboration, SureSvara has gavarcly oriticised this view. 39 


Further, Brahmadatta wag a follower of {fiana=kamna~ 
Bemuschhre-vxia, and emphasised the lifelong poarformancoe 
o£ kappas Unlike Safkara, ne does not believe in the 
embod ied-release (jivanemuktt), but upbolds the doctrine 
o£ 'yidehsembkki', uccording to which one has to wait ciil 
tho decease of the body for tha attainment of the reloaso. 
Thug for Brahmsadatta, relesse ie an unseon fruit lodrsta- 
phala) and not soen £ruit (jrste-phala) as for Sahkora. 


Éahkara, at tho close of hio commentary on Sananvaya- 
dhikerana (1.1.4), quotes three verses, tho author of which 
has been idonti£ied as Sundara-püpdya by later nóveitins, 022 
These varoes reveal that ho subscribed to the type of 
Advaitic thought, which Bafkara himself hae accepted. 
Aaaording to Sunderapapdya, when tho Brahman-roalisation 
dawns, any action whatesoavor prompted by injunction ard 
prohibition cannot be possible, the body ots. baling 
&ublated, and the self in that atate becomes Erao from 
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all defecto. The third verso states that just os tho idoa 
. that the body is the sal£ is assunod to bo valia for all 

empirical dealings, similarly this empirical iunwledce o£ 

the world is valid tili the direct knowledge of tho calf 


davne. 40 


GaujapBda is tho most prominent among tha prom~fafhkara 
Mivaitina. Fortunately, his work 4.0. Münduükya-khriia, 
which ia the carlicst systematic axpoaition of tw avasta 
philosophy, has come down to us. Tradition rogazun 
Gaugapada as the teacher of Üatkara'o teacher (pargne-quru). 
and Sahkara himself commented upon his AT- AA ia. 
Šaħkara rotors to Gaujapada respacttully os the kr of 
tradition (gempradayavid). According eo Gaugapada, tha 
ultimate reality i.o. Brahman is nonedual snl tho manifold 
world of phonomeann io merely an eppcoranoe thistle He 
aceapts {Mang alone to be the sole m»ans of raloasu. In 
' thie way, there is no doctrinal difforonco batwean him or 

Safkaras Only one varen from the Mgndükyg-karik3 to 
gu££icient to show that he was a greot Fivaltin - "In 
roality, thera is no dissolution, no creation: thore is 

no one bound, 10 ono longing for releasa, ard nord liboratad. 
This is the suprana truth," In his kBrikSe Goujarsda 

bas noatly set forth oll the cardinal doctrines of havaita, 
guch os tho orders of raajity, the identity of Draiman 
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ani अध? Maya, tho inspplicability of causation to ulti- 
mate roality and jens es tho sole means of liberation, 

Only a truo Advaitin can advocate such views, ns Gaujapada’s 
work must have deeply influenced Sahkara in exgoundin; 

his system of thought, 


Mangana NiÁre, one m the eldor contemporarios o£ 
Bahkora, wrote an advaitic | troatise,by hams Drahbme-oiddn2, © 
following tha Upanigadic tradition, But his approach to 
Miveita silghtly differs from that of Sahkara.  V3Scaspati 
was deeply, influenced hy Brebngesicdhil, on which ho wrote 
an elaborate commentary, by name Bran- SW- AAL ® 
And Vasaspati has tried to incorporate some of the vious 
of Mapáana in his Lhimatl a commentary on Safkara's 


Ark Ane 


(à) Satkara'e Contribution | 

Safikara, the greatest of Advaitina, is one of ths 
most remarkable personalities, ever produced on this acil, 
In gant, in tho history o£ Indian philosophy, he occupioa 
a vory high position, In india, he ie hold tO) ba almost 
a divine personality, an incarnation of Siva. A tru 
Hindu, who knows hig life and works, newer falls to oxpress 
thig. Living a lige of only thirty two yoars, he acquired 
wido ablage, renounced the worldiy lige, trovallod ali 
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over India, winning over the followers of rival schools of 
thought, orcatad a vast literature, converted tha followero 
o£ diverse faiths to their purar forms by suggesting som~« 
thing more roasonable and more spiritual, and m 
mutts in differant parte o£ India for tho presorvation 

and propagation of the Hindu faith. we cannot evan imagina 
that ona could achieve so many things in euch a short span 
of Alte of 32 years. 


In Safkera, we fin an illustrious saintephilosopher, 

a great dialent ian a good poet, a sincere ५४०७ ४३३० a 
great yogin and also a dovotad social workar. Though 

Safikara was the upholder of the doctrine o£ tho Hir,;upn- 
| Brahman, yet whore 18 no one whom we may comparo vith 
Sahkara in depieting tho Sagupa-bhakti in such a beautiful 
style ag Safikara did in his ७८५६८८७, In tha situation, 
when there were no vobigles, he travellad all over indla, 
suecegagully revivifying the true Hindu religion (nA AN- 
dharna). Though Behkara preached tho falsity or the 
íllusorinsos (mithyetva) of the world, he dedicated his 
wolo life for tha welfare o£ this world. It ic no 
exagyeration to say that i£ Safkara vould not have incar- 
hated, tho true Hindu religion would have vanishod onse 
for all. 
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To fafkara, philosophy ia not merely an intollootual 
gyunastic, a mare gane of logic, but At is a roal way o£ 
lite, According to hin, philosophy should enable ono to 
peck the truth, to live acoordinmg to it and finally to 
attain spiritusl roloass, Safhara's life itself is tho 
bast iliustration to this faal, Ha proached what he 
lived and what he experienced in the highest intuttion 
o£ Brahman. Tho influsme o£ Sahkara's philosophy is 
BO deep that, in popular mind Vodt%inta is almost equated 
with Safkara end "uhenevor wa apoak o£ Vedanta philosophy, 


we mean tho philosophy that was expounded by Safkara!! sla 


It should bs noted hore that Sahkara did not invont 
an entirely new syoton of thought, but faithfully intor- 
preted the three basis canons of Vedanta (irsothana-trayi) 
i.o, the prinoipnl Upanigads, the Bhagavad-gita and tha 
Brobmsaesütro and abouod that the ultimate import convoyad 
by them is ‘advaita’ (non-dualism). An impartial critic, 
on going through the commentarios o£ Safkara on these 
. three, feels that Sahkara correctly reprosents thair 
teachings.Poesossed of great dialectical skill, a deap 
insight into all the philosophical problems, : and a thorough 
acquaintance with all the other schools of thought, ortho- 
dox as wali as hoterodox, Safkara systematised the Upanigadic 
philosophy and ostablished it on the firm and secure 
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foundation. In Going so, Üehkera adoptod a twoszold method. 
On the onc hand ho rofuted all the rival schoolo of thought, 
orthodox ag well as heterodox, as baseleso, and on tho 
other ho defended his oun mmi loco by ahowing it to bo 

in complots harmony with bruti (eoriptura), yukti (reason) 
and A laxporionoe). And here lies tho main contri- 
bution o£ Safkara to vate philosophy. Sahkara oincoroly 
Gleins his philosophy to be based on the Upanigads and 
calls it as ‘Aupanieadah daréana}’.** Hio hdg a oro 
colobrat»sd far thoir lucidity of language and dapth of 


many peocepters wrote thoir own commentaries on tho 
'Pxaothüua-treyl'. but none o£ them could stand against 
the ylara of Gahkara. 


The quintcesence of Sahkara's philosophy is bonutifully 
aumnarieed in a single lino ag follows: "Brahman is roal, 
the world io phenemenal, and the individual goul is nono 
other than Brahman. * ^ 


According to Safikara, the ultimate reality is mon- 
dual Brahman, minn io attributeless and of tho naturo 
of reality, krowladgo and bliss (sgg2idanema-evaripe)). 
ho world c£ phenomena is morely an appaarance of Brahman, 
a product of tho 'May&-Bakti' of Brahman. Just ao a 
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ropo appears as a snake, so the Absclute Drahman app3ars 

| as the world. Drahnen in its gogupa-aepact is viowed es 
Yavara,who looks after the creation etc. of the world, 
Though the world is phenomenal from the absolute stand - 
point, yet it is practically real and serves all our 
prectioal nosds, This, Sahkare establishas by recognising 
different levels of ranlity. Am it is this introduction 
o£ different levels of reality, that enabled Sefkara to 
removo sil the spparent inconsistencies and contradictions 
in the Upanigads and to deduce them to a consistent systxo 
of thought. Tha individual seul in its essence ia nons 
other than Brahman, Sut identifying itself with tho kody, 
mind and sanses it thinks itsolf to be finite, o doer, 

an enjoyer and a sufferur, When tho Limiting aijuncto 
like body caused by HR are removed at the dawn of 
Brahhh̃n-raalinat ion, {iya attains Drahmanhood,wbich 10 


- liberation) and thie can ba possibio even when living in 


this body. And Ra, arising from the mahakavyas liko 
'Zattyaaagi' alons is tho solo means of liberation, ani 
ESEG. Mek, upisani etc. are only remote auxiliarica 
in ottaining that knowledge. 


The Af$vaitio etrean of thought, which originated in 
tha early vedic period ond gros at the hands o£ Safkara 
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Aid not top there only: but ib procesded through out tho 
successive centuries undargoing etill subtiur olaboration 
and fuller clarity provided by Sehkera's followarg, aftar 
Saükarn, the rdvaitic thought developed in two phases, Viz., 
the ironical phase and the polamical change. fi. II. nanta 
Krishna Shogtri hos called than as ‘Adhikaraoo-pragthana' 
and "Vadgeprapthana' respostivoly. " Tho fonsor, Vize, 

the digeanical phase, which covern the period from 9th eontury 
to 13th century, io mainly characterised by tin comantarica 
upon ÜaMkara's commentaries upon Brahne-gutra and the 
Upanigada. During thie period, Sefkara'oa fol lovers includ- 
ing somo of his diract diociples further olaborato3 and 
nantly aloeified tha teachings of their Master. 


This work continued even in the later stage ६,००७ tho 
podianical period. Sut this phase ig mainly concernc)d with 
defending che contral teachings of Advaita, put forth hy 
their predeceseora from tha attache of tho hostile Vodanzio 
oystens aud controverting the theories of thosa rival 
ochools liko those of Raminujs, Medhva, eto. In this way, 
tho poot=Sefkara Advaitic ported witnesses tm sorts of 
activities. Tha following pages are mainly concernal 
with tha development of Mdvaitic thougnt during tho £irut 
phano Viz., the iconical phase, 
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Sahkara's works exercised a moulding 41124 ७७00 over 
his diselples who followed hin, meing inapired by their 
Master's urmetchablo gandus, they undertook the task "८ 
interpreting Sahkara’s works, in order to neatly clarify 
soma fundamental problems concerning eps tam. onto 
logy and cosmology etc. which Sahkara had slightly touched. 
Saf&kara, being mainly concerned with ths ostablishment of 
the identity of the self and tha Brehnen, as tha ultimato 
import of all the gsoriptures, some times doas not attach 
much importanes to the explaination of ampirical Gatailis, 
Sven though ‘superimposition’ (adhygga). for instance, 
is ono o£ the fundamental concepts of Safkara's teachings, 
he, in his 'Adhydse~bhgsya’, gives only ite important 
features and states some of the rival theories of ‘sJpyaga' 
without indulging in unnecespary detalle. But his coman 
tatGte dike Padnapüda, Vécospati etc. explain and cstablish 
the Advaita concept of Adhygsg in all ite aspoots, by 
refuting the other theories, Safikara treats tha concapt 
of Naya as almost central to his teachings. But avan thon 
there is no specific defence of the concept of Ayidya or 
Maya in bis works. His followors took up this task of 
defending this basin concept and in the Paficapadika-vivareng 
of PrakaSatman we find a detailed account of the Avidya 
concept. Safkara's successors have answered all j,osasibla 
objections that con bo raised against tho concept o£ Syigya 
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Apart fron this, these 0486013400 continued the work o£ 
criticising the jfana-karme-sanucceva-vada, bbedaioda- 
Wa and other loose metaphysical positions held by tha 
rival schools of thought, more alaborately and moro 
eavoroly than Sahkara. 


Another distinguishin; feature of the immediato 
post-Safkara period ig that, hia dieciples triod to solve 
ammo of tho basic problems on the empirical plans from 
their own fundamental outlook and as a rosult of this, 
many Gifforing interpretations began to germinate gradually. 
The main reason for the rise of these differing intsrprota- 
tions 18 ",.. the fluid condition o£ Sn of tha Cunda- 
mantel concopts in the scheme of mataphysics as conceived 
of by Ssnkera. A9  Tneso differing intorprotations, evan 
though not so emphatic and dissimilar to each other in 
the beginning, later on graw into crystallised forms and 
thus led to the formation of separato sub-schools in 
Advaita, sven though all these schools subscribe to tho 
central thoma of Advaita ists, non-Qdual Breiman as tho 
nitimata reality, yet they differ from each other ovor 
pone furdamantal problems and each one of these dlvorgont 
views finds ita couroe in the teachings of Sahara, ^ 


mus, the two direct disciples of Bahkara viz., 
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Padnapada नंद Suro$vara bogan to olaborate and clarify 

tho original teachings o£ their Master by writing cook- 
taria | upon bis works. Fadmapada commented upon Safikara's 
Dretmassiitge-bhosva, in his FoffescedikS, the original worl: of 
the Vivarage school, which represents one of the dominant 
currents of thought in the posteSafikara Advaita. in fact, 

_ the distinctive featuros of tha Vivernna-ochool aro found 


in Prakagatman'a PalicaygoikB-vivagapa, the famous comin 
tary on tho EE Ak 


Surefvara, who wrota colaborate veraificd commantariss 
(yükttika) on Safkara's t à 
the Tairtipiyopanisad-phüAgya. io tha founder of tho Varttiko- 
Bchool. Besides this, Surofvara also wrote an indopondont 


treaties on Advaita by nema RHE. whoroin he 
47 


treats all the important tenets of tho system. 


Shortly after those two disciples, there flour ish 
another illustrious philosopher, by nama Vacaspati 432229, 
who wrote a comprehensive commentary on Beahmasgutra-hhgeya 
o£ annere called Bhzgogti. mie famous commentary is 
Sharactorised by the combination o£ the philosophical 
olaments of not only Gaugepsda and Safikara but also of 
Mapgana MiBra. Shamat] repracants another main stroen in 
the development of Advaltic thought after Sahkera, 
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Without tho nolp of these comnentarios it io vory 
difficult to comprehend the subtlety o£ Sahkera's thoughts. 
No doubt it is the duty of a commentator to faithfully 
interpret the original Works, But, in doing eo, ong ooy 
taka liberty to pound tha minor details, and met in 
one's own opinions mey possibly creep in, Thus, tho eo 
comaptatera, though faithful to tho original works of 
Sotkara, adopt different modes of satting forth soco 
fundamental dogtrines of thelr aysten, ‘thease counontarios, 
tharoforo, exhibit a rich variety and considcrable original- 
ity in tackling various problems, A oritical and ५०७७०० 
rative study of some of the views malatained by tha 
preceptore of these three gubeyohools Vig., the Vivoteno- 
acheel, the Varttika-school, and the Shamatd-sonce2, 
gives ua a fair परिकर about tha devolopnamt of tho Sivaitic 
thought in the first phase of tho post- Bankers 2९०८, 
Later on, various idyedta preseptors wrote gosv9ral 
commentaries and independent. works on tbeso eub-schoola 
to establish and endorse tho cardinal dectrines of the 
respectiva gubeschools. 


2. 
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“there may be ono which bos reached the giddy hoighta 
oZ epetulation in cetephysics, bub lokka tho moral 
fervour or the payoholegical insight or tho spiritual 


enlightanmont. Another may be very strong in Lutting 


forth tho moral gtandord of oonduct, but nonelogical 

in charoctuür,. The inne of eno may ba in 
direct, conflict with its motarhyaics. Ths Voddnta 
philosophy which we are trying to presont in tho 
following pagos will bo, S to say, 0 joint comumiqus 
o£ thw philosopher. and the cystio.With Goc-rooliontíen 
aa tha छक) ond the ond-all of tho hunan ondosvour, 
and am the contral theme of Vadinta, wa üholl cina in 


tho sequel that oll ths problams o£ philosophy foll in 


their propor order” 
Ibid 


3, ag, fis Tv mun sn: स्म जाताः 


हि 


जीवाम dz क्व ध तप्रॉतिष्ठा: । 
afufesur: कैन sant 
वर्तामदे RET ज्यवत्याग्‌ ॥ 


Svat. Up. Is 1. 1. 


Sn in his Nyayo-kugumai jolt hao odducod 


sovoral maena in order to asteblish tho cxibtonco 
of Tivorn. 


2 ELE CHI: दे merenan PS DN LN 
Sy orco raguned inkl 


Che. V, V, 
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3. yond पःविवातकाय med स्वेशताओ । 
गौतम wand यया वित्य Her सः U 
eee eee, XVIT=75. 


5. 2898. 1X * 41 * 12-17, Fhe ७७०922, 


7. "Together with Vailbagika, Hivassa coh bo anti 
to bo horerodex, in fact the EEE, tha 
Vaibopikn snd the Haag should e excluded from 
. the orthodox SS, Gaikhys bonus it ig 
tiridvara, Vaiieadke bagause it recognises no 
Brescia ond Tant Doceuoo it finds no 
nacossít; og God... 


IZ wa were to efquire into tho motaphyaical 
prooleus of vinme wo find that this sjaton oos 
Giay vith tha peobiem of Goi and what ia laft 

ig a Hoes metepnyoLs85", 


RD Ransde, f- SA N. 26. 


8. स agafat Huhn 
MAFI vhsagaTa प्राह k 
Mund . 1. 4, 4. 


Fe Babe II. 411. 1. . 736. 


los darga gd मत्यमर्त मतमविक्ञार्य fugrü स्थात्‌ । 
W. My» V. 1. 3. 


11. 


12. 


13. 


डपफुमोपर्नॅशा रावम्यासौडपूर्वता aeq i 

अर्घवादोषषत्ती प तिला Nr NN RN 8 

This varse ia quoted from the Sphak-aathies in 
Sayopamadhava‘s Saryasjarhsope sty 
(SnandB5ramaSanskrit caries 10. 54, Poona, 2264). 


visvandtho-paichnans’s itgfyosciódbsntacMoictavoll 
Fratyaksowkhapga, pp.221e226, 
ttirnaya-sagare Frans, Dovbey, 1910). 


Coona Thibaut, Introduction to Vadantsequtrcs 


with the commentary by SefnarGoSrye. p. omii. 
(SBE Series vol. av. 


{fhe Chouhhanba Sanskrit Studies. Wool. XVI). 


"I would venture to sugcost "Luatontrodvitiyge 
bzahna-yado" as en altarmnstivo Cosignation for 
Medhvoa's oyston, capable of convoging dirty 
rather than by implication or def inf tion tho 
highadt rvech of its thought end ite mataphysicaL 
idáenlouy eo oftan Sr, by Hatha sod ao wall 
oxpounded by Jayatirthe. 

ese Tho tame I suqgeaotead tranty years ago (ia 

tho AW end subaequently in ay book "3yatankrendygito" 
Hadras, 10492) has had tho bhigh bone IEA za approval 
of tho lato swoat Satyadhyenativeha of tho 


155. 


tte 


15० 


7. 
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ur. tar a mutt, Ito adoption might help aus ter- 
tially in focussing attention oa tho highost mite 
physical करध्विन् लवक of the zun to à groator 
extent and much more directly than the curcont 
designation.” 


BeN Kaarna: Miery of the Dyaitangoponk o£ 
nt - Introduction, 82०5०7० 


महयपिछारे उनन्ते jemty at: dfu 
शक्या बुद्दि; arfai, मन्दमध्य्यौ सतमङ्दिस्वात्‌ dary } 
DBS. ४४४, 31.33, p.726 


'दिम्दैशपुण्ातिफनमैदपून्ये fz svarünq ३६ 
nen पन्ददुढीना antes प्रतिमातति | 


35 ch Gia. Op. VILI, 4. 1. 


mf विक्रा? कवयो कयौ मि 
vé aed इटुधा फल्पर्पान्त ॥ 
BUK. 114, 5. 


€) य आएमा meum arg fare 
उपाती wins यस्य दैवाः । 


b) तत्तो देवाना AH: 


०) यौ देवेष्वाष देव ve आतीए्‌ । 
RY.X.121 2,7,8. 

ad erfndsferavrta 

went दित्पैस्तविशवषदेवै: 

se वित्रावस्मोमा if 

अहगिन्छ्रारनी अस्महिवनोभा । 
N- X. 325.1, 


18. 


19. 


ale 


des 


23. | 


at barat नामधा एड एव . 


d dgr grar cr ॥ 
By. A. SA. . 


पुरुष wd af quud गच्च भव्यमृ । 
QE. x. 20. 2. 


oy fad cantare 

wat दिव्य: स gof गरुत्मान्‌ | 
w सतु fost बहुधा पर्पान्त 
Afra od मातरिवातमाहुः॥ 
-x. 364, 45. 


eur HT N 

तस्मादन्यन्न परः fusqaTa । 

हुप्हेनाम्वपिहितँ ure 

तपरास्तन्माहिना «Tue ॥ 

पस नम 

महद्‌ देवानामतुरत्वोम्‌ | RY. 172,55, 122. 
vé देवाना प्रेष्ठयपुषसपशपमू । - v. sa. 1. 


एक धा ed fiat विश्वम्‌ । - VTI. 39. 2. 


| mun वन men स वृध आतीत्‌ 


Hat यावापुष्छी मिष्टतक्षा 
ithe maar विहकीगि वः 


pRarcofassy भुवमानि पारयतू ॥ 


Raho BED» 114 8. 9. 6. 


तदैवारिमल्तदापिल्यस्तक्वाएश्तठु घन्द्रमा 


ma mna mags गदापस्तत्प्रजापतिः 
Boxisyajopyoda, 35.3.1. 
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2% स्कम्भ 5d विश्‍व कममा विवेश । 
De. 10. J. 38. 


and 
TAP विष्टम्ति utra भुमि "तिष्ठतः | 
स्कम्म ef तर्वमात्मन्वद ug प्राणन्निमिषच्य uq ॥ 


Atbarya. 10, 8,2. 
25% a) सदैव सोम्य gaa आसीदेकमेव प्रितीयश्‌ । 
Cha. Sy. VI. 14. 1. 


b) आत्मा 8T ददमेण स्वार आधीत | 
Ade A- 2.8. 1, 1. 


a) pea पा Baan आसीद्‌ । 
Bebe . 1. iVe 12. 


26. यथा Are मस्पिण्छेन सर्व” gna 
'विशज्ञाै cary Mr e विकारी arate 
मृत्तिकेत्येव qug । 
दाऊद Hp, VI. 4. 4. 


27. FM षल्विद pga + . Uy. TTT. uv. 1. 
एठमेवादितीयम्‌ ~ EA. E- vr. 11. 1. 
अपमारमा fang Behe . 11. v. 18. 
cd af यदयमाटमा >. Dh. Dp. . 4½ U. 
तत्त्वमासि > Chine Ua. 7c. vili. 7. 
अहे HRRTÍTH > r- . Ie 4५५ 10, 
ay Tit प्रथम ~ MENG ७22. 


28. 


29. 


30. 


31. 


32. 
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- 


wx शि bafra मति तदितर su? fanfa तदितर uw? svufu.... 
qa त्वस्य wig eere wq देन के fuhm तत्‌ हैन ढ . 
Brh, Up. 11. ive 14. 

vs त आता सर्वान्तरः आंऽन्यदार्तम्‌ d 

Brh, Gp, X12, £v. 2. 

^E नानासि fe धन = 

Byli Ex : V. 2 AT. 


sre देवता; सपाः anrea emg । 

उष्मा छि amegi कर्मयोर्ग शरीरिणाम्‌ ॥ 

- XI. 149. 

एनमेऐ धदन्त्यरिम मस्सोडन्ये प्रजापरिम्‌ । 

एन्द्रोके परे प्राण्सपरै meu झाइधतम्‌ ॥ 

पदकाचे XII, 123. । 


पर्छ मो areari सर्वमा गिघातमनि 
सैपायला ल्मयाजी' पै rarere eyre ॥ 
E XILOL 


मम्रास्तरास्मा पप घ ये धान्ये देएवीरपता । 

तर्वैषाँ माधिहङौडती न area: 8afag क्याँचप्‌ n 
विश्वमुर्धा चिशकभुषो -चिशवपादाक्षिवासिक 

ruf sig तैयारी oTa ॥ 

- Quoted from Ümtiparva of Mahabharata, 


Mokgadbaras in ASP. 72. 4. 1. 


एक: aned afkeren fu fut 
re chr artes परे Urs N 
atsd सच एवै 8 em । 
आश्मस्फर्त् vga semg ॥ 


Yie Rs 1. 16,23. 
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35. वेदान्तवाक्यह्रुमग्रथनार्थत्पात्‌ 
gran, देदान्त्वाक्वा नि fe Rien 


विचार्यन्ते । 
BSB, 1. 1. 2. . OB. 


zu. 'काइहुशस्तत्यावार्यत्या विदुषः परमेशवरो 
के जीती माम्य हात मम्‌ । 
ci tate 1.49.32. bod, 


55 जअनायिमिध man शब्यतलल्य यदयरम्‌ | 
चिवततिःर्वभाठेन प्रकरिका जगती यतः ॥ 
handiro Tt, 


36. एकमेव qure मिन्चै HM f 
अधृपक्त्ये5पि pinsy: gaera चती ॥ 
An 1.2. 

HI ec. Emm. 1. 111,20, PP» 3214330, 


7. E on Srbelip.V.i. Sec also Surobvara's Varttike 
and Fnandegiri's yloss en it, CH. BGD. II. 4. 14, 
४174205649, 
32. C£. M.HÁriyanno, ‘Grahmadatta: fn Old Vodantin' 
^ jfournol of Oriental Gercerch, Hadras, vol. II. bz. 1-9. 


39. 1.1.67, ITI 88-93, and TIX 123-126. Sv, 810-849. 
BUSY. ३४८५४५ 796-561, 


39 Be 


5S0. 


hfa 


hj क 


603. 


याँगमिंध्पात्पनोष्तत्त्ये gag TAU । 
पद्ाहमा एमाहनिएयैत ath arf så झोत ou 


AAA rü trage: 
afa: vaTtparte पराप्णदोधादितर्णितः ॥ 


Rerrancout gzq gars कल्पितः । 
atfed qub प्रमाण vursvafaraatg ॥ 
BSB. L. 4. 4. poy 194-155, 


न fserur a ureufeu: न zt ag साथहः । 
geri gen एत्येषा परमार्थता ॥ 
Gin II. 32. 


४8. S. N. Dasagupte, Diesory of Indien Philosophy. 


Y 4 4 M EI Be 435 * 


तस्पारतमञ्धतमिदिमौपकिषिदै min । 
EE. II. 4. 9. . 647. 


नत्वा Tae fears vet wearers | 
sred ga mahi faseak ॥ 
धुप का दह, invocatercy versa 6. and . 


पदा दिवुस्शभारेणे feari fusil या i 


CRVEN प्रसन्माभ्मीर" nacuTuudi suatsth ॥ 
EE invocatory 


Tho of t- quoted dictan which sums up Safkara’s 
teachings is as follows - 


valere Juturfs nud zeta: । 
Nn aed cyfeacaT पीवी ach: नापर; ॥ 
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Ss of. सकि Kpopa 6580:1. RAA! intro., p.36. 
C(Mehasechand Lachhmandas, New Delht, Iq 84) 


“be CL, S,8,Haaurkar, V 
Mdina p.99. 
Cf. aloe HIF Wil, II. p.44, 


7. आअतीत्चैकोदाम्तसारकरहकरणमाशम्यते । 
x. Sahbundhokti to V. 1. 


CHAPTER II 
THE CONCEPT OF SUVERIMPOSITION (ADRYŽSA) 


a) introductory Remarks Remarks 
‘That the non-dual Brehnan-Atman alomo is the ultimate 


raality and everything other than Prabman-Atman, 4.0. tho 
universo consisting of body, mind, sensos etc. io iliusorily 
sugerimposad on It due to ignorence, has bern established in 
the previous chapter. Now we ara confronted with the quog- 
tions- What is the naturo of superinposition? Can the mutual 
superimposition o£ the Self and the not-Solf bo possiplo? 

If it is possible, what is the evidance? These qucetions 
Safkora has answered in his brief exposition of Adhyags. 

The concept of Adbygaa, in fact, is one of the most funde- 
mental comepts of Advaita philosophy. And it is a vary 
difficult problem too. ahkera, thercfore, tackles tnis © 
problem at the very boginning of his commentary on the Drahma- 
gütrag. He, therein points out only the relevant fosturas 

of Adhyaga without indulging into unnecessary details. Dut 
his fol lovers, however, have established this basic conzapt 
in ali its details by olaborstinyg and clarifying many thoughts 
on Adhy§ag which wero but slightly hinted ot by their Mao tor. 


Safikara, in his Adhyage~bhasya, declares that our 
entire business of lifa involving the differentiation such 


४7 
i 

ag "I do this sotion*, "This is the fruit of my eon’; 
"I am stout or lean or fair“, I am standing or going", "I 
am dumb or blind", "I dosirs or resolve or doubt" ota. 10 
based on tha superimposition of the nature and attributes of 
the Self on the noteSelf and vice-versa, really, without 
this mutual superimposition of the Self and the not-Scilf, 
it is not possible for us to carry on our day-to-day affairs 
of life, It is only on rolating tha Seif with tha not-Ssl2 
both in respect of thelr natures and attributes that all 
our empirical usages of dayeto-dey exparionca procosd, And 
aii worldly conduct and Vedic actions relatad to th» valia 
means of knowledga and the valid knowledge, and even all tho 
ecrdptural teachings relating to injunctions, prohibitions 
and release are promoted, by adopting this mutual supor- 
imposition of the self and the notesslf. ) This is the 
revolutionary statement made by Safkara, And such a supar- 
imposition is designated as Nescience (Avidya), os it le 
the root cause of all evil (ganve-anartha~hetu). It is tho 
root cause of all ovil, because it brings about suffering 
to the non-sufforing innsr-Sol£, by imposing tho adverac 
internal oryan, body, senses etc, associated with pleasure 
and pain, death, old- age eto. on the inner Self, which 10 
eres rom all auch distinctions, ‘©? purther, thie mutual 
superimposition of the Self ond tha not-S3al£f,wbich consists 
in wrong attribution of doarship tkhartreva), enjoyorship 
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(9025 ६४0४2) etc. to the Self, is beginningless (A221). as 
it is a continuous stream, Though it is ansdi it hae an and, 
because it disappears when tha right Knowladge of tho Selg 


dawns. 


At first it appears to be untoliavable that ths 5337 
and the not-Sol¢ could be mutually suparimeosed on each 
other? in eo far a3 they are opposed co Sach other in rospect 
of thelr naturos like darkness and light. For, the Self 
(Reman) is of the natura of eternal, pure oonsciousnoas and 
Inf ini tude, whereas the not-Self 4.9. body, senses, mini 
ata. le of the nature o£ nometernal, insantient and finite. 
The Self in of the sphere of the notion 1 (asmat-pratyaya- 
gecara) while the note-Sel¢ 10 of the sephora of the notion 
‘Thou’ (yusmet=pratyaya-gecara), The Self ie tha subject 
(yigayin) and the not-Gelf 15 the objeat (vigaya). It is, 
therefore, avident that the dalf and the not-Self, which, 
in this way, are as opposed to wach other in character as 
the light and darkness, cannot bo mutually superimposed. 
When their mutual superimposition is proved to be impossible, 
much less can there be the mutual superimposition of thelr 
reapecative attributes on each other, (e) for it 18 a well- 
known fact that the attributes having dissociated themsolvos 


from their substrates cannot, exist elaewhers. ta) 
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But Sefkara asserts that in spita of all this, it is a 
natural process on the part of every ono, resulting from tha 
false ignorance (mA Ina), to suparimpose the natura and 
the attributes of the Salf on ths not-GSolf and vicco-veraa, 
through the lack of discrimination of each othar, even though 
they are absolutely distinct from each other, Thus by coupi- 
ing tho real (gatyo) i.a, the Self of the nature of puro 
Sonsciousnoss and the unreal (pnrta) i.c. tha rot-, 
consisting of body, senses, mind etc. which ara insontiont, 
wo male uas of such expressions as "I am this” and "This is 
nina”, 1 


Sankara, in this way, states the nature (AXA), the 
cause (nipitta) and result (phgla) of tho superimposition, 
Tes nature consists in superimposing mutually the naturo and 
attributes of ths one thing (Self) on the otber(not-Sol£). 
It, in other words, 18 the coupling the real end the unreal 
(satyenrtazpithuniungona). The cause of suparimposition is 
the failure to discriminate or distinguish either of than 
from each other even though thoy aro absolutely distinct. 
This nonm-discrimination again in its turn is rooted in tho 
ignoranes of the trua nature of the Self. And the rosulc 
of superimposition is our day-to-day affairs or sections of 
life (AAA), which consist. in making use of such 
oxpressions as "I am this (bodyj" and mas (old ago, daath, 
son, cow, ownership etc.) is mins. 2 
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Our day-to-day affairs of life ars generally baszd on 
two Kinds of superimposition or erronseus notion, namaly, 
AA Ain i.e. in the form of r and mamahnimona 1. 0. 
in tho form of ‘mine’. In the former 1. 4. shamabbio3na, ४७ 
wrongly idanti£y the self with the intoliect, or tho mind, 
or tho organs of senso and action or tho body which aro 
not-Gel£g, and make usa of such usages as "I know", "I think”, 
"I am happy", "X sea this", "I am blind", "I am going", 

9I an fair" otc. and ín the latter 4. . ths An; 

we wrongly identity tha cunership of the external things 
lika cos, son, wife, property etc. with tho galf and say 
This is my cow, "This ie my son", "This property balonge 
to ma", ate. Dus to deep attachment, there is the eaupex~ 
imposition of the onenoss in respect of tha son, wifo 8६००08 
And thus when a child is aderned with clothes, ornamenta 
Cta., the father considers himself to bo adorned., And when 
one's wife is 111, the husband, due to intonso love, thinks 
himself to be so. When this 18 the case in respect of tho 

- extarnal things like gon atc, which are rolatively renotc 

to tho Self, then what nosd be gaid about the internal organ 
ata, nich are vary close to the Salf? But really spanking 
the Atman 4. % Self is AER 1. 0. non-atteched or non= 
rolational end hence it cannot ba identifiad oithor wita 
external or the intarnal things, In other words, ths Self 
is £reo from ell sorte of relations, subjective as voll as 
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objeativa, 

Now to bring out further the proceas of the mutual 
ouporimposition of the sals and We-selg 1 Ths Self (Atman) ~ 
plona ds the sentient baing, And tho noteself consisting 
of the internal organ, senses and body, which are tha linit- 
ing adjunctea of the inner self, is insentlont (jada). But 
w3 make usa of such expressions as tho man is a sontient 
being’. Hore ws suporimpose eontiance (gaitanva), which 
constitutes the eesentinl nature of tha Self,on tha body. 
And when we sey "I am a manh, wo superimpose tho gbarector- 
istic of being e man (D, which belongs to the body, 
on tha Self. Similarly by identifying the Self with the 
senses or internal organ and vice-versa,we imagino that 
che osnoes are sentient’ or the internal organ is sentient"; 
and say "I am blind", "I am happy’ eto. In this way, wo 
supsrimpogo the sentiensa on tha internal organ, gansos and 
che body and in turn the characteristics theroof on the 
6ontient Self, Owing to this wrong identification of tho 
Self end tho not- elf, the ass2mblage of the intarnal ortan, 
senses and body appears to bs santiont, It is, as it nas 
already been pointed out, dua to tho lack of discrimination 
of the Self am the not-oel£,. But on the discrimination of 
the Sl ENA tholnotesol£ we coms to know that tha intornal 
organ, the senses and body arg insentient like a atong. 
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उकल 85509 all o£ them depend upon the sentient Saif for their 
functions. The internal organ, being inert, cannot do any 
funation by itself without the co-operation o£ the Solf. 

For even in the ordinary world it io a woll-known £act that 
no nonepontiont being can furction independently without tha 
aasistance of sone sentient entity. Thus, the internal organ 
could function only when it carries the reflection of the 
pure congoiousnaso 1. . the Solf., Similarly when tho 
internal organ does not function, tha sanges cannot Carry 
on their funttiens and handy become inasntiant,. thon tho 
sanaos cease to function the physical body becomes inert like 
a atong., It is, therefore, well said that all our dealings 
of day-to-day life are Caused by the mutual superimposition 
o£ tha Self and the not-Self. 


By ouporimposing tho stoutness (gthaulyp), which is tns 
characteristic of body, on the Self wa say "I am stout” 
(ahah lab). Here, by the term 'I' (Ad- is danoted 
the pura Self. Even though the ago is a mot-Self being 
itself a modification of the internal organ, yet it ropro- 
santa the pure Self in the realm of the phonomanal ex 
rience, since it is the nearest to the Self in comparison 
^ with ali other empirical catagories ami sinca it is filled 
with consciousness.” Hence the concept of ego (aha can 
bs characterisod ag the compiles of the cit om acit 
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sentiance and the Ansentdance ({damanideh rüpsp). it should 
be noted hora that the ego-suparimposition (shafkaro-pdhyaee) 
io the २७६८३७६५०० gal - 9७०७५७७ it ip tho atarting point 
OE ell subsequent sdhyEsos. ‘That is, tho ogo (अशी REA“ 
being tho primary adjunct (mukhyopedat) of the 3320 is the 
first to be superimposed on ths Self and the other adjuncta 
Starting from tho mind are superingosed on tho Self-age 
complex 4. 8. ot the ego-2onoopt, which eabreczes both ths 
sentient and tho nón-sentient olements, 


BSQAuss of the mutuel superimposition of tho pura golf 
ond tho tgo, sach of than is overpowered by the naturo of 
tho other. The Self baing superimposed on tho ego, ovor- 
powers ita (1.0, Of the ego) characteristic of being a not- 
Solf (anaematvea)., Similariy the ego being sucrinposad on 
the Self overpowers itg Self-luainosity (svyaprak2Antya) and 
tho charectertatic of baing a Sais (Stmotys). In thie way, 
both the Self end ths ego are filiga with cho nature of aaoh 
other.  Shorefore, our claim that “i know" is Sassi on thy 
mutual auperinposition of tha Solf and tho oo.  D32aug3 
the ogo being insentient cannot Know by itself. It le only 
duo to ths reflection of puro consciousness in it that tho 
ago attains tho status of a knower ( IHA ZA). Similarly tho 
Solf boing attributeless cannot possege such features राछ 
knowatship oto, But it is only dus to its association ns 
it wara with the ego that it ig lookod upon es the Mover. 
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Thug oniy as conditionad by the ago, the Golf ageaumas tho 
etatus of knovor otc, Further by adding in sequems the , 
mini, gongas and body as the limiting adjuncts to the colt 
७७० complex we meko use of the oxpressione respectively 

2 am happy". "I on blind*, ^I am a man" otc, In thie way, 
the abshiago-edhyosa is the first superimosition,which 

ell other supsrimpositíons follow. Tha ogo, therefore, plays 
an important role in the mechanism o£ superimposition, It 
Sans therefore, ba characterlisasd es a knot (granthj) which 
unites as it were the Self and the noc-3olf, Tho ayo 
being the first conditioning factor of the Golf sarvas ag 
the meshing piace of the inner Self and the outar world. 


Laas ATLE CAOIL OF ADDY Sas 
Samara def ines suporinposition as: "The apponranco 
elsevhore, with a natura liko that of recellestion,o£ what 
was seen before” (snp NABU. paratea püxycdrstüvahhSRan). ^^ 
V&gaspati Midra,in his ओपन explains each term cf this 
definitione Ie word Ma in the above das init ion 
mane en appearance which is terminated or depricatad. 
Termination or deprication is sublation by anether cognition, 
the term 'nyabhügh', in this way, indicates an illusory cogni- 
tion? for what is illusory alone can be aublated by another 
cognition, The phrase 'pürva-droravabhagab' maang the 
(appearance of what was seen before’. As a matter of fact, 


= 
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in the absense of the coupling of the object १0००५०७००9 
and that on which it is superimposed, tha superimposition 
will not arise. The phrase 'pürys-drgka' (what was soon 
bofore), therefore, indicates what ig untrue (a] and 
superimposot. Further the word greta (scan) indicates 
that for the superimposition to take placa, tho mero cogni- 
tion alone of the superimposod entity is useful, but mt 
Ats reality too.) Even thus what 15 now soeu is not capablo 
ot being euperimponed, hence tho use of tha word pirya 
terre). It means that tha object superimposed must 

have bean cognised at different tima, Evon though ths 
objact aeon before is real in ite ovn nature, 5 in tho 
superimposed form it is indetorninable end hence false 
(AAA) 71 because it gata sublated by tne subsequent 
right cognition. In this way the phrase 'purvgcürotive- 
bhhgab' indicates that in the superimposition thare is tho 
Sppearance of what is indotarminable,falee. The torn elsa- 
where (paratra) states that tho aubstratum of the cupor- 
imposition is real, In this woy, adhygga mane tho coupling 
' of the reel with the falsa, 11 


1$ we defina superimposition merely hs "tho apraaranco 
elsowhere of what was eeen before’ ít will lead to tho 
fallacy of overparvesion (ativyapti-desa) in the recognition 
(aA 188), because in the racognition also thore is 
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the appearance of the previously Cognised object in sons 
other placa, ७८9०० the genus (वेक) cowness (gotya), which 
was caon before in che gow, namely 'Svastinati’, is now | 
apprehended elsewhere in the sow, namely ‘Kalaksi', simi- 
larly Devadatta,who was asen before in Pétnliputra,i9 now 
apprehended elsewhere in Méhigmatl, Poth these appaarancos 
are valid cognitions and not super im eon. And it ia 
wall-known thet the term appearance (Aua) 1 uesd 
sometimes with referanse to tha valid cognitions too, G. G. 
"the appearance of blue, the appearance of yellow" atc. i? 
In thie way, the definition of LA Cheraly as "paratra 
pürysdrpravaxhiash" extends to tbe sphore of EKA 
which is a case of valid cognition, but whereas suparimposi- 
tion is sn invalid cognition, So in order to avoid this 
fallacy the phrase TAE ie included in tha dofini- 
tion. 'sSurtingpab’ means “the appearance of the naturo like 
te that of radoliection, 9? That is, the nature of super- 
imposition is similar 2p that of recollection (gart). tow 
the definition cannot ba applied to zecognitlon, for in cass 
of tha recognition, tha objegt recognised is really presont 
before ua, Lat in Caso of superimposition tho bed t, which 
ie similar to what is rezoliested is not really prosent 
before ta. -: 


The natura o£ superimposition only xenoanblos tha nature 
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of recollection end it is not recollection itsolf. It rasom- 
bles rszollogtion, basaue like recollection it is siso causai 
by tha residual impressions (gahgkergs) o£ tha object saun 
bafore, for ons who hag not sean silver before cannot indead 
auperhapose it elsewhere in the ehell, Sut superimposition 
aigfera from recollection in po for as the latter is origi- 
ne tod only from tho residual impressions caused by tha pro- 

' vious experience, whereas in the superimposition, along with 
the residual impressions, othar factors auch as songe-objact 
contact, the defect in the senses etc, algo are raquired, In 
recollection, it is the very object of the past atparience 
that 12 manifested, whergas in the superimposition, it ia 
not the very object of the past Scher lerne that manifesto 
itself, but one similer to it. Singa in recolloction omo 
eognisss the object as balonging to sone other pleco ara 
differant tine, in the form mat silver“ (yaderajataí), it 
toes not preauppose 8 guhgctratum infront of us, But tho 
guperimpoeition neaegsorily presupposap & subatratun, for 

in tho absence of such o substratum infront of un, sey tho 
ahell, tha superimpesition of tho silvar will not take pinca, 
Superimpoaition is also different from recognition (pratya- 
41), for in the latter the object recognised is roally 
present before us, but in the former tho imposed objact 

does not really niet in the logus whore it is superfnyosod. 
IE the imposed object is really present before us, it is not 
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superimposition. Though the object of auporinpoaition doos 
not really exist in tho locus where it is superimposed, it 
does hava a phenomenal es tam. 


Safnrare after having givon his own definition o£ 2412399, 
refers to some other definitions given by the edheronta of 
difforent achools o£ Indian philesophy such as Vijflanavaüins, 
Minghaakae and NaiyGyikos, ^ At the end he romarko that all 
these definitions egree in so far as they accept suporiopoaí- 
tion as tho apparent presentation of the attributes of ona 
"thing in erocher. 1 And, as already noted, this assumption 
o£ tho ateridutas of one thing in cose of another is false, 
indeterminable. It follows from this that ali the aystons 
should accept the doctrin of the indotarminability (anip- 
vacanlyarR).iÓ nod thia faleo assunption of the attributos 
of Ons thing in another is well known to the world. Thus 
in our day-to-day expardence wo Goma across such instances 
as the shell appsorin; as silver, the moon though one appaare- 
ing as ३8 having a second.*? re 19, thoroforo, a universal 
facts Not only ‘the Philosophical enquireéra know af this, 
but it de tho experdome of even 5 layman, For even a oan 
in the strast, after the asublation of his delusion rocognisos 
that the object which is present befors him is sheli and not 


silver, 
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£ eS ea the mutual suparim-ogition o£ tha Jalg 


4 


Now wo may concider some objections that can ke raised 
against the possibility o£ the mutual superimposition of tho 
Self and tho net-Self, 


Superimposition of the Sulf and the not~Solf is ebjucted 
on the ground that the Self (Atman) is a non-object (nvieaya). 
— The self cannot be an object of cognition, sinso it 4090 not 
depend upon any other factors for ita menifeetation and since 
it ís devoid o£ parts, mat is, an entity which is dopon- 
dent for its manifastatíon end which possesses parts, can 
appear as something alse. ‘This appearance of an ontity other 
than what it is can take place when a parson dus to the 
defecte ín the sence-organ apprebhenda only the genoral 
nature of that entity without apprenonding ite opacitic 
natura, 19 Tho shell, for instance, &ppbeara as alilvar as it 
fulfils this condition, But the inner Self, being solt- 
luminous does not depend upon any other senes- omen for its 
manifestation, in which gase it would iteslf becomo dofoctivo 
by the dsfects in those organe, ^9 Further tho Sol£ is 
fcaturoless (nirvifesa) end partiess (pixgvaygva) and thorofore 
ite apprehansion in come part and non-approhsnalon in soms 
other part cannot be possibls.24 Thus, on tho view that tho 
Saif ig sel£-luminous, there oan be no superimposition of 
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the not«3el£ on the Solf,?? Ana i£ on tho othar hand wa 
accept complete nonemanigestation of the galf, thon alco 
thoro Gan be no suporimpodition, since such an entity is 
not in the range of our imd tate sxperience, 23 Wa ganot , 
verily, euperimposo the silver on the ohell, whan tha letter 
is not present before 8. 24 The supoerinposition, तत REN 
Cannot bo possible both whan thero is complete syprehoneton 
and complete non-approbension. 15 For if tho shell iu appro- 
hendad as shell, no question of its appoaring as silver 
arises, or when it is totally nonenani£est lise à skyeflower, 
thon also itg appearing as something oline is injoasiblo, 

And the partial apprehension and pertial non~apprehension 
in asa of tha partless Inne: Self (prgtysgatuen), as notod 
already, is impossible. itn thle way, the imer Self boing 
the non-object (Ha! of cognition, the guperimposition 
of the not-551f thereon is impossible. 


and i£ on the other hand ws regard tho imer Self c» 
be the objects say o£ ths notion of 'I', thon the subject 
(Lin! would be somsthing other than tnat, for the subject 
áo always differant fran object. And in this way, that which 
is the subject 48 itself the inner Sal£. And tha objest, 
howavar, should be admitted to be other than thet, and in 
the sphere of tho "thouenotion" (yysmatpratyavaeqocara). 29 
T£ tha inner $018 bs in the sphere of the "tbou-notion', it 
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also becones not-3al£ like a pot. And further Lf wo ascuna 
the objectness of the Self, we have to accept tha subjact 
to bo somathing diffaront fron that. And thie subjedt along 
do the imar Self, For the guperimposltion thereon, wo 
have -to again asung its objactngss end tha subjoct must 

be something different Sron that and so on. Thus wa have 

to face the infinite ragress (anayaethg), Tn order to 
renady these defects we have to accopt tho non-objoctnesc 
of tho Self. And an noted already, the superimposition on 
what 19 non-object gennot be possibio, 2? 


To this, Aavaltins reply by अळा that the innar Solé 
' 48 mot sbsolutely a noreobject, as it Ja the (०1७०७ of tna 
conaept 1. 40 That ia, even though the imar Self baing 
salf-luminous 12 non-object and is partiess, yet having 
attadinad to the state of "jIva', dus to tha limiting adjuncts 
auch ag the organs, aubtle and gross bodios, mind and ch: 
intellect imagined by the beginningless and indeterminabla 
nescionce, though not really defined, appears as if dalinai, 
though not differant, appears as if different, and though 
rot an object of cognition. appears as if tha object of tho 
concept '1'.29 tn this way, the Ander Self boing self- 
luminous ig essentially we object, yet in tts conditiongd 
form is an ०७१००६. 2° In other words, Funan though not tha 
object in e priery sones is so in 4 secondary senso (gaung 
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or AE). It may, therefore, bocome the substrato of 
euperdnposition, 


The opponent contanded that if the Jole is an object, 
it also becomes not-3olf like a pot. Gut thie cuntantion is 
fales, because the characteristic of being the objoct 
(yiosyatye) of the self is only imagined (kelpitn) uue to 
the limiting adjuncta dike mind dt. and it in not tha 
real nature of the Sus.  Vorilyg, the imagined characteristic 
camot bring about any change din tha essential nature o2 an 
ontity, If one gacumnde blunean An the sky, tt does not 
really baoome blua, similarly, tho imagined objectnesa of 
tho Saif can nover bring about any changa in tts Holi- 
lunitous nature, Mor does the fallacy of the infinito 
rogross arisi, betauss ona and the game inner self, becomes 
the object of the I-notion, as conditioned by the limiting 
edjuncta, Boing free from all conditioning factors, it is 


tbe subject (ylsayin). 


Now one may object that the super im est ien o2 tha not- 
Sal£ on the Leif will involve the failacy of the mutual 
dependence (anyonyaéreyg) bacauna the innur self (KAL; 
Sten) becomos an object of the cognition 1“, only i£ there 
ia the superimposition of the not-Sel£ liko intelloct oto., 
and there cen bs superimposition thereof only wbon tho Salg 
Domes an object, 
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But Rdvaitins gay that the mutual dependerme in conso 
o£ ths begininglass entities is mt 5 defect at all. ho 
 Sel£ and the process of superimposition, lika tho ecod and 
Sprout, are baginninglese. 1 And hence their dependenco 
on each other is also boginningless. Therefore there 10 
no inconsístenay whatsoever in holding that the inner Solf 
ww is the object of aach earlier superimposition and tho 
residual impressions thereof will beoona the object of ovary 
Suboócquent superimposition? This 10 a continuous atroci 
wherein the objectness o£ the Self and the superimposition 
gone one after tha other. So the defect of mutual depone ' 
' dance shoulda ae bo pointed out. 


Further, there is neither the complote apprehension 
nor the total non-manifeatation of the Solf, in obich caso 
the superimposition of tha not~-Self on the inner Self voula 
not have boon possíblo. The Self is not completoly apyro- 
nended (ATE Ahn). To oxplein its No doubt the innor 
Self is the one impartito essence (ghhanóaikaxeoa) and 
assentially of the nature of puro consciousness, ind 
thoregora on the apprehension of the consciousness Slenont 
of the Self, thero will not remain anything unspprahandaed, 
because tho other elements like bliss, etarnity, pervasiva- 
ness ato. aro really nomdiffarent fron the nature of 
Sensciougneeas. Yet due to the differeme imaginod by 
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AyigyE, they appear as if not disoriminated ond bonae not 
appreheadod. 33 That in, tho 8014? 1s not complotely arppronondad 
as long eo the ALA persíigtso. Nor is the colg totally non= 
manifest (atrontegrbita), for Af the Golf 1६5012 doos not 
manifest, everything other chan it which is 4nsentient and 
inert would bo non-msnlfost, and then the wholo world vould 
be enveloped in comploate darkncss (jagadondhys-Lrngpotaun). 
The ruti also doaclares “That. shining alone ail olsa shincs 
after it) by its light ail this chinas.” Thersfero, tho 
intelligont Self should nocessarily be admittal to bo 
imnediatealy porceived. 34 It is ident, thoroforo, thot 

the partial apprehension and partial noneapprahensaion ovon 

in roapect of the partless inner Solf can bo possible in tho 
realm of ayidya. 


Sven if the Golf ie assumed to be mediata, choro ás 
०० unintolligibility whatsoever of the suporinposition of 
the not- self on the Self, Secause chere is no any such 
rule that an object ds bo guperinposod only on what 10 
Giractely perceived. TOSS, udo lack disorininativo iuxwlodgo, 
supsrimposo surface (taja), impurity (madinata) otc. 
uzon the tber, even though 47 is not within the ranga 
of our parception. 9 Zthor, though a substance 
ts yet devoid of form ant touch, hawo dts 
cognition through tho external sanscs is not posible. 
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Bor gan it bo cognised by tho mini, for the mind without 

tho media of the oxtarnal sonses cannot act in respect of 

the external things,  Thorefore tha ether is not percoptiblo, 
But by imposing sometimes the bluness which is tho colour of 
earth, sometimes the whiteness which is tho property of 

fire on the ether, wo imagine it to be blus like tho potale 
o£ the Aral (blua lily) or whita liko a row of gatahates 
(evens), Similerly there is no contradiction in tho supar- 
imposition o£ the not-501e even on the inner Slg. 


Now the opponsnt may raise another objection: For tho 
superinpocition to taka ploce, ona must bevo a prior cogni- 
tion o£ the suporimposed object which really exists sonevhore. 
In case of the superimposition of the silver on ths sholl, 
for instance, the guperinposition of the sliver ia pospible 
bocauso it hae a real existence ín che market. But accord- 
ing to Advaita, tho note3el£ 4.0. mind, egoity eto. aro not 
reals They hava no anistencs of thoir own apart fram tho 
Self, Homa, how can there be the euperinposition of than? 


Advaltins rajoin to this by saying that for the supar- 
imposition to take place, tho prior cognition of tha 180d 
object alone is sufficient, and it need not have a renl 
existence elaehere. " yor superimposition it is enough 4f 
one has a prior cognition of the imposed objact and avon that 
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prior cognition itself refero to on illusory object. Docauso 
what 18 required for suporimposition ia the residual impres- 
sion of tho prior cognition of the imposed object. And thera 
io no rulo that tho residual impression gensrated by tha 
valid cognition alons?? de tha cause o£ superimposition, 
Evan the residual improssion generated by the deus ive 
Cognition can as well serve as the cauee of superimposition, 
There is no restriction that ona must seo real silver before 
superimposing it on the shell, The superimposition can bo 
possible oven if ono has seen illusory silver created by 
magic. Therefors, the more cegnition of tho imposed object 
and not its reality too is the cause of superimposition. 

In the presant case also, since the process of superimposi~ 
tion is beginningless, the residual impressions of the body, 
mind eto. presented in each earlier superimposition are the 
gauna of gach subsequent suparinpesition, 


Now ths mutual supérimposition of the Galf and the not- 
self is again objected on tha ground that there ia no ceugal 
aguregate for it. In the ordinary illusions liko "This ia 
silver, "This is a anake" otc, the causal aggregate (karapg- 
eimi) for superimposition is tho similarity (ghdráya) 
based on the attributes or parto of the substrate of super 
imposition a5 well as of that which is superimposed. In n 
of tha sholl-oilver superimposition, for instanco, tha 
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brightnoes is the similarity betweon the shell and the oílvor. 
But in cass of the Solf and the not-Solf this similarity doas 
not exist, because tho Self is without attributes and is 
without parte. 


Advaitins answer this objection by saying that tho 
aímilarity daten the substrate of superimposition and that 
which is superimposed is not the invariablo causal aggrogato 
dn all casoa of superimposition.  Becaugs the ouporimposi- 
tion is sean to take place in "the conch is yellow, without 
any similarity between the conch end yellounoss,* In this 
Caso 1. % "Tha conoh is yellow" (pitan ah) thoro 10 of 
course the Causal aggregato like excess of bila oto. in 
tha percapient, But eimilarly, in the Self also there 
Gartainly exists the causal aggragata, namely, tha nase once 
(३९३७५३१, which is ths root cause of all superimposition. *? 


The mst serious objection raised against the ,ossibi~ 
lity of the mutual superinpoaition of the Self and tho not» 
S61£, which has already been referred to, ip that since tha 
Self and the not-Self are opposed in character to each other 
8B darkness and light, the superimosition thereof on each 
other cannot stand to reason. One of ths u ontitias, 
having mutually contradictory natures can never be of tho 
nature of tbe other. Than how aen the mutual suporimposition 
ot tho Self and the not-salf be possible? 
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Advaitins rejoin to such a question by saying that tho 
superimposition cannot be denied, on the ground that it ds 
in conflict with rosson (yukti). To Mivaitins who uphold 
the doctrine o£ indeterminability, none-reality and conflict 
with reason ara &coeptablo in tbe case of superimposition. 
It ia only because of its conflict with all rassoninj that 
the mutual superimposition of the Solf and the not-Seli is 
ednitted to de indatermineble. ! Tha conflict with reason- 
ing, therefore, is an ornament end not a defect in 2380 of 
the superimposition, Further, superimposition is a porcap- 
tually oxporienced fact, Henco Üafikara doclarem that Jdivges 
ie pekyaloka-pratrskga. “2 so it cannot ba denied merely 
on the ground that it is in conflict with reason, For 
reason or logic has its own limits and hence it oanmot 


abolish what. is perceptually experienced, aa 


(d) The ovidonoo for superimposition 

Advaltins adduce perception (pratvakes). inference 
()- prosunption (arthapatti) and scripture (AE) as 
the evidence to astablish the mutual Suparimposition of the 
Self and the not-Self. 


As it has already boen stated, EA is a perceptually 
experienced fact. For it is only after supsrimposing tho 
Self of the nature of pure- consciousness on ths ales 
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of body, sonses atc., Gualifiod by class etc, that the ompi- 
cigal usage of the form of kawar, known and tha ins trumant 
of knowledge, or of onjoyer, that which is enjoyed, and the 
aat of anjoying eto. ig accomplished in the world. such 
empirical usage as T am a man", el am a God", "X am a beast" 
Gto. ig caused by the falso idontification of the character~ 
istics o£ the notesslf on the seit. *° This is the percep 
tion. 44 


Similarly we have also the inferenco: In tho stato of 
deep Sleep (gusupté) the empirical usaga of ths knowership 
(pramatrtve) oto, is not present, because thors ie no supar- 
imposition in that state. But thors is tho umpirical vem 
of knowsrship eto., in tho form o£ "I am a man" as preccoded 
by the superinpositions in the states of waking and droan, 
because thay ere periods other than the pariod of deop sleap. 
And in the state where there ig no such empirical usage, 
it is not certainly the state other than that of deap loo. 


There is presumption too. 9 me empirical usags of 
knowerahip ets. is not intelligibile in the absence o£ the 
Superimposition of the idonvcity of the Self with body otc. 
Thus the superimposition is tho aauss of tho empirical usage 


(yyovahara) and henco without S@byaga, yysavah&ra cannot bo 
jossiblo, Because in the stetes of deep sleep. swoon otc. 
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when there is no superimposition the said ompiricol ugag2 is 
not cognised. Yor in tho state of deep alesp no ons cogniacs 
that he is a man, But in the states of waking and dream 

the said empirical usage is cognised, as the superimposition 
persiote in thoge periods. | 


And the texts lika "Brahmapa is to sacrifice? etc. aro 
the scriptural evidences for supexrimposition, ^ For thace 
taxts function only as based on the superimposition of tho 
digferentiations like ceste (yarn), orders of lito (akrana), 
age(vayas) ctc. on the inner Self, who in free from all 


auch distinctions, 30 


(e) Divisions of ७४८०७३ 

Commenting upon the Adhyagasbhapya, Padmap&de inter- 
prets the dofinition of Adbyaga given by Sahkara as applicablo 
to both jffanbdbyBen and acthadhyasa.*? me point is that in 
tho case of superimposition of the silver on the shall, uot 
oniy the object silver ia illusory, but also the knowlodgo 
thereof, for the knowledge which rofero to an illusory objoat 
cannot be real. Hance छक have both arthadhyaga or viosyb- 


Shygeq and jhansdhyasa, 


1. hre: This ia defined as that thing which 12 
similar to what is rocoliected and appears as of tho natura 
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of a different thing. 59 The superimposition of the false 
entity i.c, silver on the shell or ugoity etc, on the Saif 
is an illustration of this kind of Rdhyzna. 


2, Ana It is defined as the cognition similar 
to racollection, which is the presentation of ono thin; as 
o£ the nature o£ another,” This is illustrated by tho 
cognition of the serpent on the rope, tho cognition of ths 
non-Atnan entities liko agodty otc. on the Xuan oto. 


The suporimposition of the 
silver on tha shell, snake on the rope otc. are the illus- 
rations of this. This disappesre when the right knowledge 
of tho substratum arises, The superimposition o£ tha ogoity 
(anubkars) on the pure consciousness is an inatance of 


Tha moon though ono apyoars as 1f 
having a second, This is on illustretion of this kind of 
Pdabygae. This ariaes owing to some adventitious causa 
(urn) like finger, the defect in the eyes atc. This 
disappears only when the upahi 4६6: tho ginger etc. is 
removed, Unless the upüdhi is removed, ths mera knowledge 
of substratum (gdhisthang) that the moon is one docs not 
take away the appearance of moon as if having a sacond. 
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Or tako for instance the whit crystal appearing ag rmxidish, 
Nhen the china rose (japaekusumg) io placed near a white 
orystal piaco, it (tho eryatal) continues to appear reddish 
even when a trustworthy peraon instructs that the crystal 

ia white. Only whan the china roage is removed fron that 
plagu, tha oryetal as it is is perceived. The suparinposi- 
tion of duality on the mnedual Self is an instance of 
ESA mas- That is, though the Suprete Solf is om, 
it appears as different individual souls as associated with 
different limiting adjuncts liko internal organ atc. 


5. Exatabhaeike or Bratitikat Illusions like ropo- 
sneue, ohollesilver atc,, which we gome across in our day- - 
day experience, axe praétibhagite-sdhyages. ‘These aro brougbt 
by tha Gofects associated with the pramatr, EE and 
Pranaya 1. . the knower, tho maana of knowledge and tho 
object of knowledge, Thess auporimpositions disappear on 
the removal of thosa. defects even before th» otteinmant 
of the Brahmean-realication, 


6. Wayabarikg: This is the superimposition of tho 
wholes universe consisting of the egoity, mind, 81838, body, 
eta, on the Atmen. This can ba rumoved only when the roal- 
isation o£ Atman 19 secured. 
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Even though the mutual superimposition of the S912 and 
the not-self in its individual character (yyarti-plpena) nas 
a boginning in seo fer es aach act of superimposition pro- 
supposes a previous one as its causa, yot it is boginning= 
leas judged from its character as a continuous stream 


(urayana Eürepa) · 


Supordmposition is tha False attribution to tha Solf 
of tha characteristic of boing a doer of action (kortrtya), 
of being an expariencor of pleasure and pain (bpoktrtyo! 
and of having attachmant (a) and aversion (dyeea). 
Prakadataen explains how this superimposition is a beginning- 
less chaint"? me attribution of ths charastaristis of 
being an enjoyer or cufforor presupposes an attribution o£ 
baing a doer o£ action, for one who has not done any action 
cannot enjoy or suffer. This attribution of doership of 
action to tho Self again depends upon tne attribution of ~ 
having sttachmant and aversion to tho Saif, bacauss ong 
who is dovoid of attachment and aversion cannot indulgo in 
any action. Having attachment and aversion in its turn 
dopende upon the oberecteristio of being an enjoyer or tho 
sufferer, for ons uo haeo not oxparienced pleasure and yain 
cennot have attachment or aversion. In this way, tho supor- 
imposition of the doership eto, 16 a beginningless serias 


104 
dike the beginningless series of saod and aprout. 


hs it has already been pointed out, the mutual euper~ 

imposition of the Self and the not-Selj in its individual 
Shareutar has a beginning, as seach ast of euperinposition 
ie caused by the previous one. Interpreting the phrase 

"^ Sen, vicespatimiára saye that AAL A- 
Hing to Marisa and thet the prior supevinpositions aro 
the causas of the subsequent nan. But Padmspeda splits 
this phreso 09 'mithyü ga ted Aae ga’ and declares that 
the indeterminable ayigyp-Rahti io the material causa 
(unsdSoe-XSrang) of Abus. ^ It should be noted in this 
Fagard that tbe tera Binz danotes & causa in general 


ag wall as an efficiont ८३०७० (nipitta-HApgpe),  Vacaspatimiara 


takes it in the latter aanse, But it dose not mean that 
Vbcaspatí does not accept avidya e» the matarial cause of 
Wirasa., His comeontator Aselonanda in this context 
defends Vacaspatí'a stand and saye that ‘the material causa 
of tho illusion will be etated in the RAL AAA u- 
But Padmapsda takea the word 'ninitta' in the senso of the 
material cause (upadang-harena), As Nia is an existent 
effect. (kbava-kRry&). it must hava a materiel causo as 
well es en efficient couse, ALl post~Sahkera wait ins 
following their Master, accopt AAA as tha material cauaa 
of Ada and the previous superfapositions and the residual 
impressions thereof as the efficient cause, 


(a} 


(bp) 


(c) 


(a) 
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तमेतमविपाध्ये areararena रितरैपराध्यारठ 
areata सर्वे परमाणुमिपव्पवहा रा: तौकिका 
A seat: सर्वाणि घ शास्ताणि विधि-- 
प्रतिषपमोफ्पराणि i 

pss T. 1. 1. p.40, 


यस्माण्प्रत्ययात्मन्यशलावादिरहिते ru T N=: ~ 
करणापहिठारीषेण प्रश्यगा त्याने 38:0 giurevtfu 
NEN D: d 

ERA. 2. 4. 1. p.40. 


पुष्मद स्मत्प्रात्यययी वर्ण; विषयपिषधिणी; us: प्रजागवद 
fee rf: akarararancceat Taata? 

manfmrafu पुतरागीतरेतरमावजपपातितः, BEIN: 
अत्मरव्रत्पपगौपरे fuaufufn fuareab genie 

गौपरस्प 'विध्यृस्य agafa areara, तीदिपर्ययैण 
'विषयिणस्तद्वर्माणाँ a विफ्ैञ्ध्याती मिध्येरि afad युक्तम्‌ । 
BSB, 1. 1. 1. Dh. 6-15. 


vd fe FN Aff Nu पर्गाणा' अन्यम 
maramin: arfrat oft दधति । 
PP, bur. I. p.21. 


Attributes are never independent of a subseraca. 
Even in the crystal, cadmoes £5 cognisad only as 
located in the reflected red japa flower, in case 
of tho experience "The arystal is red". Therefore 
tha superimposition of the attributes aloud, as 
apart fron their substrates ia pot possibile. 

Cf, NES. Var. IJ. B. . l 


2v 


2 U. 


3. 


5. 
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तधाप्पन्योग्यस्मिननन्योन्याए्गकतामन्योन्यथर्माईच " 
अध्यस्थ इरितरा वितेकैत अत्यन्सचिधिकायों: धर्मधर्मिणोः 
facuraTafafuem: mar मिपुनीदाय taefad 
ममेदार्मिति मैवर्गिरीऽ्यं लीकष्पवहारः । 

BSB. I. 1, 3. + PPs 15-17. 


न्स्व्स्प” अन्पौन्पात्मकतान्यौत्यधर्पाच्यासौ | 
“निमित” घारेतसापिवेकः | "एत ragt: 


छु. Dd. 


पुउमायाँ दिए fig ata था ed 
पिकल: wat वेणि srera rena a । 


BEB. 1. 4. 1. P. 4a. 


Ff Ane fen: प्रत्तीवीचात्मनी5न्यत: । 
gef Taerurg हैठुम्यल्तस्मादारमान्दो घ्यते d 


Hg. HET 100. 


अस्मत्प्रत्पतपः्वा मिमती' हकारः ॥ ते dan Hu apni 
पर्वसौकसा पिछ: ॥ 

Fc Var. J. 27०6986, 

Boo also the commentary thoreon- 
EW TNS rx तत्यागात्मत्य fornia पैतन्येन 
adsrot गर्भित पैतन्यमापि त्वात्मन्नध्यसोन rh 
arcu Fa f NN fareadar sésTvs गर्मि्गीत्यर्यः ॥ 


अहमिति avargantseara: | 
Ep. Var. T. P, 31. 


In thio context ProkaSatman points cut that sven 
though the auper£ínpositfíon of tha primal nosciamc 


hyang) the root cousa of all superinpositions, 


read befor the yot from 
tha point of view of the ofZoct ser Karyadi isas), 
the cyowsuperimposition ( } ३४ the 


initiative, beacause ict fs at this joint thot the 
E- Aas bogin, Cf, FRY. ver. T. p.112. 
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5 a. BSB, T. 4. 1. pp. 17-18. 


6« Ayant था धातः SATE: | प्राथमान्तर- 
erry जपादोज्यमानौ वा । एतावता गिष्यातानधित्पुण्त 
भति i 


छोड: . 1. 1. p.18. 


Te भिथ्याप्रत्यंपध उारोपविषया रौपणीवाय n= 
न भेप्रपी ति aigsenaim अरततारोपणीयं gaera fa । 


* 


8» तस्य च टृष्टत्यमाजमुपयुण्यत न बल्कुतातिति 
BETER |» 


Ibig 


9० सथापि वर्तमार्ग ged efe नाशपौमयौगी वि 
Ac 
Lud. 


10. छेत्र aged स्वस्पेण रदप्यारौपणीयतया 
अनिर्वा थ्यमित्यद्जान्‌ à 


Ipis. 


11. आारोपविष्यं तत्पमाठ पर्रिति । परत शवितकादी 
grün, तदनेग सत्यानतस्चिनीद mae । 
Wid. 


12. परत्र पूर्वदृण्टावमास cram, अतिव्यायकत्वातू | 
afea fo व्वस्तिमरयाँ गचि पूर्वदुध्टस्य गौत्वस्प परज 
कालाव्दामवमासः, अस्ति च ref पूर्वदु८्टत्य देवदत्तस्य परत्र 
माहिद्मत्यामवभापः शमीयीनः | उपभारापद च सत्रीचीनेडापि ge 
Niang, UNT नीलस्पावभातः प्रोशस्थावशास!) ४४+ 


७.७६, pp. 18-18. 


132 


13. 


18. 


19. 


20. 
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Tub: n स्थमस्थैति स्मृतिस्पः । असैनिहितविषपत्द 
घ afeat Affene च प्रस्वभ्छिरम Affe 
afmeuvfen: | 


Op.cÁX. T. 19-40, C$, aloo VER. . 19. 


d केयिदम्यत्र अन्यधमाप्यास = aft चद्दान्ति । 
faves पत matura: द्तिकाओहमिदन्धनो झम उघि । 
arty = पते यदध्यातल्तसौव 'विपरीतर्थात्व छल्पगामाबप्ते 1 


22. 3578-27, 
तर्वभापि तु अन्याय seuuifeureef न 

afafa i 

Bed. 9.32. 

अस्यस्प अन्यक्रॉफल्यना' wT, गा च afefasfrateunenTq 
उपपादितब्‌ । तेम स्वेषामिव परीकार्णा मते5न्यत्यान्यपॉफिल्पना5 = 


fafanaar अतर्यभापिनी स्यामिर्ववमीयता maaraw tsi 
grad: | 


Rods ०१०१ po. 7234५ 

maT प es n: > शिका छि md, 
एकइपन्द्रः सप्रितीयवदिति | 

BSB. 7.4. 4. P 32-34. 

स q अपराधीनपकाशत्वातू, amara 


afm: 1 
abo, 1.1.1. p.37, 


पत्यरायी नप्रकार्म inre तत्सामान्याशपाहे 
कारणदौषतशाच्य AE अन्यथा ger d 


E 


Fr 
कारणाम्यपैफो येन aariaid । 


Kid» 


21. 


22. 


23. 


2 U. 


25. 


26 · 


27. 


28. 
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न otra, येन sfrancata gan 
frora गुद्सैत i 


Xbig. 


ग fa dur तदानीमेव तेनैव गुहीतमयहीत u 
मैती ति न emiporwrS अध्यात; .। 
Ibid. 


पदातमनप्यप्रकाचे प्रोष्वास्पितत्वर्प आरी पत्वत्य 
अगावान्पाध्णासः । 


This. 

a fe शुकतावएुरः्यतायाँ रचतमप्पस्यतीय 
antares 

Tide 

तस्मादत्यन्तराहेफलपन्कागहे च ENTA! 

एति fug । 

chi, 

frets fe विदात्मतौडन्यों विषयी +i । 


तथा घ गो विषपी त er faercar | 
fame narsa पुष्मह्प्राथयगोयरो' R: । 


९२६६४६७. Phe 37-39. 


तस्मादनास्मत्वप्रतैगदनवस्थापपरिहा राय EH = 
gering जत एव Affe 
तक्तथ्पम्‌, tar च माध्याम gend: 


Ibid. 
JUIN ~ न ताचदपमेका दौना चि; Ar- 


प्राग्रयतिषपत्वात । 
Bap. T, 4. Le P. 38. 


29. 


20. 


31. 


32. 


33. 


3. 
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ard प्रत्यात्पा Ridge reste fre: 

anu, तथाप्यपि्थयनीयामाबधिदापारिककिपा- 

afoot: maran e pania उनवच्छिन्मो ऽपि 
वस्फृत्तोऽपपच्छिन्न oa, अभिन्नोऽपि To इव, 

ssaffa ots, अभोष्ताणि ateta, afastam yega 
£x जीवमावमरापन्नोऽवभातते । 

223. . 4. 4. P. 48. 


पीवी fe fontener स्वपप्रढाणतया' अधिजयौ अपि 
ATA स्वेण विषय इति भावः । 


Sk p.39. 


A A = आयाते afe faced fau arene. 
इस्यन्सो NMH माँप्रतमू, बीयाहहत्वदनादित्थाए | 


Qpegdt p39. aa also 5. 17. 


पर्वपुवाध्यासतदातनांविवषीकृतत्य उत्तरीकज्तराध्यातरधिषयत्वाचिरीधादि- 
Tyang = नैतर्गिकोरऽयं stocare gfs अन्‍्येव । 


Ai p.39 end p. 17. 


afe foie आत्मनकिवदेश qw xm पिन्िदस्ति i 
न सल्वानन्दानित्एत्वविसुत्वादयो5स्थ Hr erf duca 
पैन nage न qETeLa गुहीशा एवं op afea भेदेन 
अविवेधिता geayetat gra 


Satz: p.435. 


अपरोधत्वाच्य geunreagfuhi । 

BSB . 1. 1. pp.354-39, Cf, Bhs. thereon = 

gute: आत्मनः प्रसिद्धिः gur wear अपरीकत्वातू +++ 
अवश्य fagrar zavrars- n:, तदप्रधाया सर्धत्वापकोन 
जगदान्ध्यप्रतगाप sree । gfürqrs onfa = tum 
भान्तमनुपाति af deg भाषा fad विभाति" gfe o) 
p.39. 


111 


(35. न घायमस्ति fn: getafe एव fuc 
'विदयारतरमध्यतितथ्यावित्ति, sgrud पिडहवाळाशे 
माला तहलमजिनतापध्यत्थाल्ति । 


Boss I, 4. 1. p.39. CE Shemasi thereon, e 39. 


96० warfen: प्रप्यगात्तन्यनास्माच्यासः | 
E35. I 1. 1. P. 39. 


37, अप्रतीतत्प अरीपायीगादारोष्यत्प प्रती foegen 
न AHR 
Z- T. 1. 1. ४०17. Cf, pid. 
Cf, aly VES. Var. 1 
न च देटादेरवत्तृत्वादनारोप इति run. 
rA N आरीम्यसवसिहौ r p 
agar; . 16, 


36. न fE UPR: सैस्कार उपाथिः न gf N: 
इति frratsfra । dd 
YES. Var. . v. 13. 


32. argransnete "ota: cage" इति Par man TY | 
Qp.pÀt« P 18. 

10. red तदुर्वाप्यतिचाण्या सामगी । 
2/45. 


at. अन्चिवनीयवा दिनानझाईं जध्यासस्य उवह्छुस्वयुपितविरोषमोरिण्टावाए्‌ d 
fhecuh fe आत्मानात्माध्याती युफ्तिभिः scu ff ARAI पते । 
अन्यधा सत्य gayi arsi त्यात | 


Ihid. 


hl Be EREL 1. 4.1. F. A5. 


|, ०१ 


909 


46. 
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C£. T, M, F. Mahadevan. 
p.248, 


aat . ; tangut katse i 
vía लाया विवि 


fugrer स्वत्य तादात्म्प्मध्यलीच प्यवष्टारैँ 
प्रमाण्पमैया पिल्पं कुर्त एति grun 


YES. Var.I. p.106, Gf, elso PRV. Ver.I, p.347. 


It should be noted that tha perception in the present 
case is not through the sense-organs, but it is the 
eternal withose-parccoption (agksipratrakga). Decause, 
Since the sénsa organs are also included among the 
objects of knowledge, thay cannot serves as the 
causal aggregate of perceptions  Vidyarapyn points 
out that rd ing to Vedanta wharo thers is seen 
&usediacy even in the abgenoo of causal aggregate 
like mind, senses ato., witnrospearception is to ba 
ecoepted, | 

Ch. NES. Var. TI. p.106, 


'विमकौ देवदत्तस्य जाउ़ात्स्वप्नकाना तस्यैव "xd मनुष्य;" 
हएपाप्ध्यातपुरः तप्रमाठुलवा दिष्यवहारवन्ती, तल्यैत 
उक्प्स्या दिकालादन्यफालरवाएु wed aad sur nem 
एएप्त्या पिकालः | 


W. Ver. T. pp. 106-107. Cf. aleo 222४५ Ver. 1. ipp. 348-349. 


fu fracf - परगातुत्वादिष्यवडारौ देहाएि- 
तादात्म्पाध्यार्त विना नोपप्रय्ते, इृक्षप्ताधाउध्णताभावे 
च्यवहारानुपतम्मात्‌ = इरि । ` 

YEE. Var. T., pe 107. 

C£, aleo BEN, Var. I, P. 349. 
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47s armeg "त्रादमयो gà" इत्पाचिरवसमनाच्या od 
.. var. 1. v. 407. Cf.nloo FRY. Var. T. p.392. 


us. WaT fe = «Tem ua इत्यादीनि आाल्ाण्यात्मामि 
esfera t वस्या दिविशेषाप्पासतरापित्य प्रवर्तन 
BSR I. 4. 1. Dede 


9. EP. Var. 1, y. 489. 


50. यदा द्वामविक्रिटी54 स्वाध्यायः तदा "स्मर्तमाणमपुश; 
अन्यारमनावभा मानी 5न्कोऽर्धौऽध्यारः " 
See Nm वाक्य rf ह 
A. Vac. f. P- 3272 


51. यदा पन; अर्थविणि्ट KT UH rA: तदा 
eqfuüdaTa: अन्यस्या न्पारम्रमावमावीऽध्यात 
std aenur तदेव wrwd वोजयितुं mus । 
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52. पम भौकातपाच्यातः पुत्वाध्यातमोधो | 
मक्ष्र्भोगाधौयाचु । कर्त्वं व रागद्वेघपेपोगाप्यापमपे,्हे 
तद्रितस्प searag । दोर्षतपोखच मोजतृत्तमदेदंत । 
amma अतण्जात्तीये वा रागाष्नुपपल्तोः । wd 
Ware vw हेहपर॑वरया अना दित्कात उध्यारत्य 

Ar frag 
REV, Var, T. p.62. 


53, BSB. 2. 4. 1. 2०१6, 


su. favarar > अध्पातः, Ff fen: 
Dba. T. 1.1. p.16, 

35. facamerafafueas दात à Awur च word घ fucarorà à 
fsetfa उतिर्वघनीपता उच्यते । xerafaíu च TRT 
yemma: araga उच्यत wfesfucn: -तदुफादानः घत्यर्वः og 
FRE, ver. I. pe 26, ` 


56. सअमीपावान ए manfa दैवदा्षफफाणे i 
YE Fs 17. 


CHAPTER III 


NSSCIENCE (MAYA = AVIUIÁ) (HAYA = AVIDYR) 


(a) Jotmeduction 

At the close of the previous chapter it has baon pointed 
out that AAA is the material causo of all superimponition. 
Now, in this geetion, the riddle of avides (ncscionzo) as 
handled by Sakari tes, is dealt with. 


za or NZZ is ono of the basic concepts of Advaita 

Fhilosophy propounded by Bre. It io almost centrul to 
the NV, teachings, It is by using this uniquo principlo 
or guide or Mä that fefkare ozplains the very di£ficult 
motaphysical Problem of the relation of the ono and tho many 
1. 0. the non-dual Brahman and the diversified world of mono- 
mena, It is a ley-concopt on which the Advaita metaphysics, 
epistanology, and ethical disciplina are ultinately 1०91200, 

In fast, without procupposing this principle Advaitins 
cannot satisfactorily colvek the problems metaphysical, 
apistamological and axiologicsl, from the Advaita stanG-roint, 


Taking their stand on che authority of Brgtis, Advaitina 
say that tho ultimate reality iso, Bralman is ono only without 


a second (skamsyadyitiys) and attributeless (ninguna). N 
et tha seme tine they declare that Brahman in ita gam form 
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as qualified by emniscience (NZA IHA TA) and omnipotence 
(garvahaktinattya), is the cause of creation, maintenance, 
end dissolution of this universe, But i£ Brahman is 'gka- 
navndvitiya', how to count for this distinction between 
Brahman es pacing and ninguna? Mivaitins have to explain 
how one and the sane reality can take differant forms. 
‘Further, krutis proolaím that the individual soul (ilya) in 
ito ogsential nature is identical with Brahman, Dut in 
our rende we aos contrary to that, for to us the jivas 
appear to be finito and as experiencing pleasure and pain, 

, The question is, how tha non~dual Brahman of the nature of 


Aut ini tuae appears to bs the finite individual souls. There 


must be goma axternal principle that brings about tho &ppa- 
rent distinstion betreon Brohmen and the individual soul. 

Ag already seen, according to Advaita, the world of plurality 
बल merely an appearance of the one ultimate reality which 
is hon-dual, But it is not anouogh 1f it is gaid this auch. 
0 have to account for how the ‘Ona’ appoars as tho ‘many’. 
How the imnotebly eternal Brahman appears os tha non<eternal 
world? nleos gome extransous principle of power is pro- 
supposad, such important issues involved in the Advaita mata~ 
physics cannot be intelligibly explained, Advaitins declare 
that it is AAA or maya that is responsible for all sorte 
o£ differences. 
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Further, the subjecteobject eplatemlogy, which involvas 
the distinction of the knower, known, and the resulting know- 
iedgo,and the anixvacaniva~khyaté in tores of which Advaita 
explaino tho problem of error, the central probiem of opis- 
temology, presuppose tho concept of AYANI The ethical 
discipline involving the distinctions such as tho moditator, 
meditation, and the object maitatai or the releaea, the 
seeker thereof, and the maans therefor can be meaningful 
only in the realm of avidyR. Finally, Mivaitin's stress on 
‘the knowledge alone as tha direct means of liberation (mokeg) 
is owing to tho fact that avddzd which 10 the root causa of 
tho bondage (handha) of the individual soul, can be removed 
only by the right knowledge, 


in this way, for the justification of many important 
 iesuss in the Mivaitic ehem of metaphysics, epistemology 

and the ethical disciplinas, the concept of NAA is necessary. 
The pootedankera Advaitina, to whom Advaita owes ite rise as 

a ooherent System of metaphysica, discuss at length the 

riddles of ind, «hien in integral to the metaphysical 
gtructure of Advaita. 


The principle of maya or ANA vas not newly introduced 
by the Aivaitins, nut we come ecroas many texts in tne 
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ancient seripturas that lend support to tha advaita view of 

Sigua. xuti. Sopti. Kin- and Euxzos, in 
different contexts, describe this principle variously as 
De - NAA TE. idy. aay, ABTEI, agrebanse avyakta. 
on dst Aaa. 2804. mohdaupti, nidri. Cakpare, and 
Britt, 


rn some of the pgvedio mantras the tern gays occurs 
in the sense of "mysterious wondersvorking power? which 
brings about results that are not within the reach of human 
capatitias, It onablas its possessor to do marvellous deads. 
Thuo Indra is capable o£ attainiig various forms through 
s. A woman is capable of killing others with her mys tar- 
ious power (iyi). And the very ‘Eights’ (yudihüni) of 
Indre are spoken of as the manifestations of HI But 
the real philosophical significance of this principle can be 
found in the Nagedive-cikts of figveda. Tt etetest "Then 
there was neither apak nor dii». thóre was darkness covered 
ty darkness." ‘he term ‘darkness’ hare refers to the 
indoterminable ayi4yR only. 


Tha Upanigets are more explicit in conveying this 
principle, Thus tha zbündogya text states: “Just an those, 
who do not Know the spot, might go over a hidden treasure 
again and again but do not find it: even oo all crontures 
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hera go day by day to the world of Brahman (in deep slosp), 
but do not find it, for truly they aro concealed by tho untru3 
(anyta). Hare the word 'anrta' refers to 3९३828, n 
Huodakogoniosd nvidys is spoken of as a knot (ANA). 
Again tho Brbade niopanisad refers to ZIA aa ‘darkness 
(tana) in "From darknoga lead me to light. „% Ang in the 

e it ig gaid: "The sagas absorbed in modita~ 
tion discovered tha ‘creative powsr' which is present in 
Brahman and which consists of the thras gupas namely gattya, 
<2.158 ond tanas. 9 Here the exproesion 'areativa power 
(REA) stands for Hyd. Im the sema Upanigad, in 
another place, maya is declared as tho primal cause of tho 
universe the weildar of whieh in the great lord (Hahasvara). 


Similarly in tho Bhogavodgitd ít le stated that 'know- 
ledge is anvoloped by ignorance, tberaby mortals aro doludod! 33 
Elsewhere in the GÍtZ, we are told, “Ifvera abides in tho 
hearts of all beings causing than to ravolve by his powor 
(ZA) as though mounted on the wheal. 12 


Gefikara's predegessor, 900०9०5303, in his Mapdukya~ 
BASS declares that ths world of plurality is moroly on 
illusion (gaye), the noneduality alone being ultimately 
real, Elsswhero he compares Nl to deep slumber, ^ 
We may think that we ars in the waking state, but really 
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wa are in great Sloep, tha aleep in the form of ignorenca 
of the real nature of the Saif, We may be exako physically 
but are not so spiritually. spiritus“ * enlightenment alono 
ia the raal waking state, And it ie the beginningless mays 
that consesls this enlightenmont fron us. 

in this way, from tho above references it ia evident. 
that the doctrine of eve or ayidys was daveloped even 
before Üefkare, But it is Safkara who gave this doctrine a 
classical currency, in systsmetioing the Upanigadio philo- 
छल्ने, 


OF mae an à 


2. Ä 


XN majority of Advaitins, including Šañkara, Mapdena 
` Midva, Suredvara, Padospada, Prakasstoan, ani ४७०००६२ “libra 
treat the toms pays aod 282४8 as aynonynous. Sahsara 
rocogniaes no differences baten mays and ayidyg. He uses 
the two tems synonymouely. Thus in his commentary on the 
Winnt nd zd, he says! "Tha primal cause of the पाउँ” 
versa ig of the nature of gyidygr it is indicated by tho term 
aka it has Paransévara as its basis: it is of the 
nature of ४८81 it is the great sleep in which the sivas 
unaware of their real nature ८980. 18 ANd again in Daheradpi~ 
Kr ba states: “Paraneévara, of tho nature of pure 
consgicusnosn under the influence of ayidya 1.0. ni appoars 
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in different vaya. 1 Prom hase passages it is cloar that 
Sofikera uses the tems maya and ayidys with reforonce to tho 
seno entity. Similarly Sureévora also treats than to bo 
identical. lio, in hio Vàrttikes, says that avidys 1. 6. 
maya itself manifests in the form of the name and fom (A- 
vUpdl, No uses the phrases WALT NB and AMANN 
frequently in his works to indicate that Drabman-Ataan can 
ba the cause of the world only as associated with MMA or 
avigya. In the sam vay Vacanpati MiÓra aleo accepte the 
identity of maya and &yidys. According to ham, bo th are 
simply two terms of the sane moaning viz.. 1l1ogicolnasa, 

Ho sayas “This power of Grahmen i.e. gyidyB, which is 0100 
designated by the terme mdya otc., cannot be determined 
aithor as real or 6० unreal, १2७ 


Padmapada alao admits ths idontity of maya and 99207. 
He saya that thio principle 18 variously doscribed in the 
ocripturos as DAN - WWART RA - may, 304४८ ०४०. 
following the footestepa of Padmapada, his commentator 


o£ tho equation of maya and avidvg. He states: "Honco 
Brahman alone through its oun ayidy i.e. mya tronsfiguros 
(in the form of tha world, ) 7“ 


t 


PrakaB&tnan doss not simply escapo by troatin; tho two 
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tarmo gynonymously, but ho proves the equation of maya and 
ayidya by adducing reasoning and quoting raferences from 
scriptures and other authoritative works in support of ít, 23 
Ha argues that the distinction between mays and ayidys 
cannot be maintainod because the nature of indacorninabillty 
and the characteristic of boing the couse of tha obstruction 
of the manifestation o£ the roti and of the progentation of 
tho erroneous are Common to both za an avidys. 4 


Moreover, Alfana, which alone can ba removed by right 


knouledge, 13 denoted by the word ‘maya’ in the Syatagvotaq- 
ande text: "Again at tho end there ig the removal of ull 
- 28 12 Maya were not of the nature of AI- its 
ranoval by the right knowledge would not have bean possibla. 
Put in the empirical usage, however, maya wherein the powor 
of projection (Yihospas-fakti) is predominant is di£foron- 
tiated from avidya or AHA wherein the powor of conceals 
ment (yargpe-$oNti) is prodominant, Or maya ie thot which 
dopends upon ths will of the agant; and Aang is that mich 
is indapandent of tho agant's will, This differenco is 
possible even in respect o£ ono and the sano entity, dua to 
different adjuncts, nance, the theory of ppye-aviays 
equation is intelligible. In this way, the carly post~Sofkara 
Mivaitina, following their Mastor, uca the terme gays and 


AA synonymously. 
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But the lator post«Safkara Advaitina felt the naxi of 
dreving some Gistinction between ZA and avigyg for tho 
purposes of investigation, Dealing with different thooríaos 
regarding the natura o£ jiva and Távara, Appayya Diksita, 
records sou: of tho vive 
according to which gays and Mid are considered to bo 
different, Mooring to the author of Ppakatürtha-Viyarana. 
the primal causa of the world (bhüts-prakrti), which io 
beginningless and indetiuminable, 18 called maya? ami tho 
numerous anali portions of that mays, which are possessed 
e£ two powsrs of concealment end projeotion,aro kno4n as 
avrg. In this view, maya and gyidyS aro related with 
sech other as the whole and Ats parto. 


Even though VidySrepre, in his Vivarspacicanoye-aohoraba. 
following ths tradition of Viyarana, does not make any dis- 
tinction botwaen mayk and avidys still in PA. bouovor, 
ho trosata them as two digferant forma of tbe primal qarsa 
(giia-pyasrti),which consists of three qupas Viz.. RASY, 
८७188, end tomag, on the strength of tha Upanigadic toxt 
"That primal cause divides itsol£ into two forum named nya 


ond svigys ०39 mat form of tho nüla-prakrti in which pura 


Battya is predominant i.e, when gattva is E OVSTpDX3rod 
by falas am tanang, ie called maya, whereas that form in 
which impure s&ttya is predominant 1. e. when gattyp ia 
subordinated to galap and temas, io called pVidyS. ^" 


Serf, 


123 


It should bs noted in this context that in the abova 
views both jiva and Thvars are considered to ba the Tefl 
tione of tha pure consedousness 4५०८ Brahman-Atmon. And the 
di£ferent roflections presuppose ditforent limiting sdjuncts, 
for in the ebsenco of differont reflecting media tha diffar- 
ent ro£lections of tha sane entity cannot bs. posoible. 
Varily, a aingle mirror can never ba ths locus of tuo rofle- 
ected imagas of the same face. According to thosa theories, 
gays C Fomes the adjunet cf Isvera and (AAT forms tho 
adjunct of Na. 


Appayya Dikgita records one mors view according to which 
DAYA in whick-the power of projection is "predoninans io 
distinguicehod from avidyg where in tha povar of concoalmant 
is predominant. In other words, the sans nüle-prsApti is 
called HAYA when the yikgopasfaktd predominates and fome 
tho adjunct of Īvera and is called avidya when the zvagrape- 
E prodominatss and forms the adjunct of jiva. This is 
the reason why there is the experiance "I en ignorant" e 
jiva alone end mot to Ivara. 7 


But we should remember that oven according to tho 
Advaitins, who do not equate pays and ४५४४५४३, thaga tuo oro 
not distinct entitics, but in one way or the other thoy aro 
the two forme of the ec principle i.e. the primal cause 
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Am- AE). when viewed from differant angles. man 
wo look at the poblem from the objective aide, wa apoak of 
DEXA. and when from the subjective sido, ws Speak of avigys. * 


ISCED. -Narvaoteriatiog o£ Mave ay a 

According to Advaita, Baya otherwise called gyigya or 
aifigna (nescience) is of the nature of en existont (bhõvarüga) 
i.e. WZ is something positive am not a mare nogation or 
non-existenco of knowledge. Since AEZ cannot bo doscriboá 
either aa real or as unreni or as both, it is indeterminabie 
(anisyacapiyg). It has two powers viz, the zer of conceal- 
mant (Svarana-zÉakti) and the power of projection (LARGE 
akti). By the former it conceals the truc nature of tho 
reality and by the latter it creates the falso,  Morocovor, 
gyidya is beginningloos (AAA). becauns though it is tho 
root cause of everything, it itself is not caused by anything 
else. Though it is boginningless, it has an and because it 
can be removed by the right knowledge (ifsna-nivartya). 


(७) AyidyS ia Bhayorüpa 
^a it has been already stated, in the vigw of Mivaita, 


ayidrg is something positivo in nature (bhsvarüpa) and not 
mare absonce of kuowiodge, eg it would literally mon Sine 
ALA is rospensible for ths appearance of the world- 

Se: De, it should bo regarded as a positive entity. 


i 


In the Srutis, maya, which is identical with ayidyS, is 
declared to be the material cause (prakrti) of the universs. 
zA, tharofore, dogs not imply a mere noneexistance of 
knowledge, because the non-oxistancoa of knowladgs can nwor 
ba the material cause of anything.  Morcover, according to 
Advaita, the delusive cognition (Ea) is rooted in gyidza, 
Sima the delusive cognition, which consists io auver 1 
A the nature end attributes of the ono thing on tho otimr, 
ds directly experiorced to be positive, ito root causa i.c. 
Avidy8 also must bo pooíitive, In this way, avidya io oor 
thing existent in nature but not of tha nature of none 

axle tenia. 


MRA (Pr. au. 1.4.30), 
४8०55590६4 Mióra, in his Dhpmati, seys that though all tho 
products of ALA, auch ao tha internal organ (optab-Xnrapa) 
Sta. cease to function at the tins of the great disoolution 
(msha-praloya),s yet owing to that they are not deotroyod. 
But these produats ere morged in their root cause 1.0. tho 
indescribable avidya and axist there in the form of tho 
potential capocities (eukean Capo 
rosidual ingrosrions o£ oli delusiona, ^ again at tho and 
of the mibaepralaya, 1.6. at the tins of new creation, thoga 
products of ayidya, «nich wers tili then in the form of tna 
potential capacities, being influencod by the will of 
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Parsneóvara cone out like the limbs of a tortoises or like 
the rejuvenation during rains of tho bodies of the frogo 
which cill then remained inert and lifeless, That is, tho 
potentialities hidden in their root-cause gyidyg at the time 
of pahZpralnyg, assum their particülar naues and forms in 
accordance with their respactive residual inprossions, 33 tn 
other worde, the unmanifested names and forms beoomo man 
fested at the time of new creation, 


Tha abovw passage Clearly indicates thet Vicaspsti 
does boliuve in ayidya of the natura of indagcribablo ani 
existent (buavartica). Though VBcaspati does nos mantion 
hera avidya es bhàygrüpg, tho indescribable ayidys, into 
which the products of the world aro merged during tha mahe- 
pralays and out of which they come out in che cmi, referred 
to here by Vacaspats, must bo admitted to be ATA BA i.c. 
something existent. For if ayidyp were of the naturo of 
moro non-existence, it would not have been tho sbago of tho 
world-eproducts ín their subtle form in the pahnpralayg. — ^ni 
since all the delusions in that stats cease to function ond 
tha residual impressions thsreof also require o losus othor 
than themselves, avidya. in the view of Was, must bo 
something other than dalusions and their residual Luprogeoionbs, 
Anu Ananda, his comnantator, therof£ore, rightly points out 
that fron the illustrations suah as tho emorgenco of the limbs 
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of tortoise and the rejuvenation of the bodies of tha frogs, 
Vacaspati clearly admits here ayidya to be of positiva nature 
(Lex Ea) as distinct fron the delusions and thelr residual 
impresoions, xd 


According to Sure$vara aleo, ALA must be something 
positivo in nature and not mere non«eexistonca of kfiowledgo. 
Be says that Átmon 1. . Brahman cannot really be tho material 
cause of the world-products ३००० the not-self (anatman), 
because thoro exists sbsolutely no identity between the tivo 
i.c. the Self and the not-Selfé in respect of thoir nature. 
Verily, the threads can never gonarato the pot, 35 Hance, 
AavidyB, which corresponds to tho nature of noteSalf, alone 
‘can be the material cause of tho not-3018 consisting o£ mind, 
senses, ota. 36 It, therefore, clearly indicates that, ord- 
ing to SureSvara aleo, AA is somothing existent, for if 
it were o£ the nature of mero negation or non-existonco, tho 
material causality of the world=products in case of gvid/à 
cennot bs possible, It has bean already noted thot mora 
noneaxistence can naver ba the material cause of anything. 
Therefore, Sureévara asserts that lt i5 contrary to all 
‘ evidencos to hold that somsthing positiva comes out of what 


io negative or noneaxistont, 37 


Moreover, SuruSvara says that gyAgyB is an obscuring 
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egent of the Selig. Ü In fact, tho very nature of ayidys 
consists in obscuring or concosiing the raal nature of tha 
Selt,’ te 48 well-known that mere non- i te cannot, 
obscure anything, As Sarvajnatman E aven tho logi- 
cians, vo aro adepte in determining the nature of non= 
existance (AME Eb, do not assert that what ig non- 
existent or negative vello en object, 40 Thereforg, tho 
mere absence or nan-oxistence of knowledga cannot do tho 
work of concealing or veiling the Self. Since avidya doos 
this work,it should be viewed as something positive. ‘Tne 
term ayidyā, tharefore, does not denote maro non-existence 
of knowledge, That is why Surafvara says that the tem 
S must be explained the way in which tho word A EA 
hs explained. 4 Tha nagative particle paf in 'emitra' 
convoys the senso that tho porson denoted by tho word is 
either other than or opposed to a fried. Sintlarly, the 
word ayidya must be explained as something other than or 
opposed to knewledye (vidya). Theregora, tha term gvidya 
Goes not convey the sense of mere non-existence of knowladga, 2 


According to SuxeSvara, further, ९३:४३ (nasctenca) is 
something distinct from the deluaive cognition (mithyalfigna). 
The delueive cognition takes place only when there io tho 
boginningless nascdence end it doas not take place in tho 
absenca of tha letter. ‘Thus, thero is established batwaan 
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the two i.e. giana and mithyaihana the Go-presenao and 
Co-absence (anvaya-vyatipeha). Hence surebvara saya thot 
theso two are invariably related with each other aa causa 

and egfeat.*? since, according to At, suse and effect 
are not different (anna), tha effect i.a, dolusivo cogni- 
tion also can be callos giana (nascienco). But on this 
strength the existence of beginningless IAU or ajhana 
apart from tho delusive cognition should not be denied. 
Sure’vara refutes the theory of these according to whem the 
delusive cognition alone is nase ionce and apart fron tho 
formar thero is no Alina or avidya as such. In tha casa 

of rope- snake illusion, for instance, even though tho orro- 
meous cognition of the snake is removed by the instruction 

of à trustsorthy person that "It is not a enake" (nayan. 
BIELAN Ae still, prior to the right knowledge o£ the 8108 tra- 
tum i.o, rope, ons desires to know tho real nature ct the 
object infront in tbe form "that io this?" This denira to 
know (RGA) of a person cannot be intolligibly orplainoG 
if there is no avidy& as auch that voile the trus nature of 
the object infront of us, becauso tho erroneous cognition 

has already been sublated, *4 Similerly in tho case of tha 
shell-silver illusion, for instance, thore is seen tho romoval 
of the nescionco by the instruction of the trust-vorthy person 
(Sa) that the object before is really a sholl (mic ia sholl 
i.e. $uktiriyam). even without the sublation of the orronoous 
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perception of tha silver, 45 From thaso instoncos it io 
clear that there does exist avidyà or alfióna as apart from 


tho dalusive cognitions (mithyAifühna). 


Mor ALA con bs usted with tno residual improssiona. 
For, singe ovorything other than Brahman is caused by ayídya. 
the latter is tho cause of the residual impressions (३९/७०/2६95 ) 
alco. Moreover, an already noted, the residual impressions 
require s substratum, The Solf, which fo osssntially puro, 
cannot bo the locus of gatiekoras. since in tha etate of 
dop- sleep aven the mind, oto. cease to function, tho nosciencs 
alona should ba accepted as the substratum of safskaran, 
Therefore, Surefvara declares that zZ alone is rolated - 
with all kinds of residual impressions, 00 

In this way according to Surefvara also AAA is soma- 
thing positiva in natura end it is Something dietinct fron 
tho Galusive cognitions and their residual impressions. This 
ayya alona is called milgyidya or AA ina, tno primal 
nopcianco, 


it has baun noted slroady, Padmapada commenting upon 
adhySsa-bhagya resolves the compound mitpyalfisna-nimitteh as 
p and says that tha indescribable 
potency lahti) of nescionca (gyidya), which is of tha naturo 
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‘of insentionca (SA ४74४3) and which is caclusive to know- 
ledge, is tho material causo of suyerimposition. 7 Ho fur til ar 
declares that this potency of gyidya which is 2०००६०३ in the 
Self and pervades the things extornal as well as internal 
Should ba admitted. Otherwise 1.0. if nowcieme is not 
Sn At. td, the appearance of illusory objects cannot be 
intelligdhly explained. ? Fron those statements it is ovidont 
that Padmapada admits a positive nescience which 10 indotor- 
minable and removable by right knowletigs. 


But Prak&Éütmen, in his PnfgapSdikü-vivarnna« procoads 
to prove avidya to be of the nature of existent by odducing 
pxemanoe like pratvakee, goumana etc. Avidys, of ths existant 
nature ip perceptually per ieren in atatements lika "I om 
ignorant", "I know neither myself mr another. 249 1948 
experience does not relate to the noneexistonco o£ knowlodgo 
(ihanabhaya). bocause it is exporionca’ immediately in the 
gane way as the. experience "I am happy." Ig it werd moro 
nor- interne of knowledge,it would not have been exparioncod 
directly, bocausa the non-exiatenos is to be cognisod only 
through non-cognition (gagshespkem2pe). " tne pgamBna which 
relates only to what ia mediate (paroi92),. Thus non=cxiatenca 
is imperceptible whereas gyidyg is percoptually exjerioncod. 


Sven according to those uto hold the view that tha non= 


बी” — 
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. @nistence is perceptible, the perception of tha non-exictanco 


o£ knowlodge in the Sslf is not possibia, For in the case of 
the knowledge, “There is no knowledge in me", 46 tho subotratz 
(ham) iie. tho self and the counter-corrolate Aste tir 
knowledge aro cognised, the perception of the nonecigtonac 
o£ knowiedga cannot be possible, > just aa ens porcoytion 

of tho nonecxistence of pot (ghapgbbhaye) in "Mera is no pot 
on tha floor" doas not arise i£ the floor am pot aro already 
Cognisod. If, on the othor hand, theee two l.a. tho substrate 
and the countar-corrolato ara not gomised, thon aleo tho 
perception of tho none-oxistance of knowledge cannot arisa, 92 
because the cognition o£ non-existence presup;osos the prior 
knowledge of dh and 'pbpatiyogi'. Ver ly, one could mt 
know mere is no pot on tha floor", 46 ona had no prior 
knowledge o£ both tho floor and the pot. The sem defoct 
will arisa on the vice that the non-existence of knowladga 

is to ba known either through. inferonce (anumang) or through 


ron-cognition (AAA). 


Now;the oppensnt may raise an objection: According to 
Advaita oloo,the nascienos (ayidyg) of the nature of existant 
is admitted to be removable by knowledge (jfana-nivartva). 
Than how cen the perception o£ nascien2a In tha form "I am 
ignorant", which involves the cognition of the substrato 
(३००५ the Self) and the counter corrulate (i.e. knowledge), 
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be possible? 


fo this, Frakag$étman replies by saying that if in tho 
view of Advaita nesclence wore mare non-oxiotence of know- 
ledge, then its removal by the knowlodga of tho substrate 
and the counter-correlats would have baen possible, Just 
as the existence and tha noreaxigtente of tha samo pot in 
the eame place and at the sane time cannot be possibie avon 
go both the knavledga and its non-existence cannot co-exist, 
But according to Advaita, as it haa been already notad, 
Byidy8 is not mere non~exdetenge of knowledge but somthing 
existent in nature, Henge,the two existant entitios viz., 
the knowledge (of tha locus and tha counter-corralate) ani 
the needience existing in ona and the sane substrate do not 
contradict Geach other, just as two oxisting antitics, tho 
pot and cloth do not contradict each other. 34 


But strictly speaking the knowledge of locus (842203) 
and the gounterecorrolate (pratiyogi) is nothing but the 
witness-conseiousness f. And the witness-consciousnass 
does not remove the nescience, for it is this very witnoss- 
conscicusnasa (gakai~caitenyg) that establishes the exíatonco 
of nesoienms, nnd it 4s a well-known fact that the knowledgs, 
which astoblishas a particular object, does not vor i ly, remove 
thet oi Dt. 55 por otherwise the object, say pot, would havo 
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been removed by the knowledge thereof (1.0. of pot), 97 Dut 
this is not the fact. Similarly, tno vitress-conaciousmoss 
which manifests nescience does not remove it. The rouevin; 
factor o£ nescicsn2o, however, is the mental modo carrying 
the reflection of consciousness in it. Dut thet is absont 
50 In this way, tho perception "I an 
ignorent" is the ovidence for the nescianco to ba of the 


in tho prusont cass. 
nature o£ on existent, 


Similarly the following inforence also establishes tho 
existence of the nascience to Le of the naturo of an oxístont. 
Any valid cognition must bo preceded by somathing else, which 
is other than ita own antecedent non-existence (gvse-praag- 
hava), which veile its own content, which is removable by 
1६5७3६ am which is present in the locus of that cognitions 
because it manifesta something which is not yet moni fes ted, 
like tho light of o lamp arising for the first time in dark- 
nees. Just ao the light of a lamp in preceded by darknaas, 
which according to Advaita is sn existont antity, go the 
valid cognition is preceded by the nesolence which is of tho 
naturo o£ an exigtont, "P Now to explein thie inference moro 
Qloariy: then the valid knowlodge of a pot arises, it gives 
riso to such empirical usages as "The Lot exists,” "Mo ot 
13 manifest“, ate: just as the light of a lamp, which arisos 
for ths first time in the darkness, givos riss to such usegoo 
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with reference to the things that already oxist thoro, It 
can bo inferred from this that prior to the riso o£ the 
valid knowledge o£ that object, there existed sem factor 
in that objoct which gave rise to such empirical usages ag 
"The object does not exist and is not manifast", otc) ond 
Which is removed by the valid knowledge. And that £octor 
must be gemeching different from the prior non-axistarnco 
of valid knowledge (jhangepregabhava), for, removal of sho 
prior noreexistence of knowledge by knowledge 18 not epzto- 
priate, because knowledge should exist prior to its prior 
noneexistence in order to remove tha latter. But knowlodgo 
could arise only after the annihilation of its prior non- 
existence, 9 mus, when there is knowledge, thers is no 
prior none-exiatencs of Knowledge, and whan thore io prior 
noneexistence of knowledge, there is no Xnowledgo. Ths 
tuo, therefore, cannot bo related as tho remover and tho 
removed, In so far as the valid knowledge xomves the 
factor, which veils tha true nature of the objocto, tha 
latter should be viewed as something positive in nature, 
and not negatively as prior non-exietenos of knowledge. 
And that 2७०५८०५ ie nvidrg. 


Prakafatman adduces prasumption (arthapatts) as woll 
as to prove the existence of tho negclence of the naturo of 
an existent: As ít has been already noted, the woefold 
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superimposition, in the form of cognitions and of things 
(4.6. both EAA and ifsnadhyasa), baing an existent 
effect (phavaekarys) must have a material causa.” now, 

«d superimposition of ego (ahsfsara) on the pura conscious 
ness ३५७६ Brahmen-Atman or of silver on tha shell, which is 
indetérminable (mithy3), necessitates the postulation of sona 
material causs therefor, which must aleo be indetennainablo, 

, T£ that material cause were raal, ita effect lo. the supar- 
imposition would also be real, since the nature of causa 
necessarily inneres in to its affect, If superimposition 
Ware also real, its removal by subsequent, right kno4ledgo 
would not be possible, But it is not the fect, since 

' sublation of Guporinposition of silvor in the shall eto, 

is diractily experienced, 1 


further, 12 that material cause, which is £olso (ANA) 

had beginning, we have to assume another material cause for 
that, for th: second, ona more material causo and 20 on, 

and thug we have t go on assuming a gerias of matorial 
gauges without an end, which will definitely lead to ths 
contingency o£ infinite regross (ansyagtha). In order to 
avoid this defect we have to accept that material causo of 
adbyasg is beginningless. 9? And that material causa, which 
is baginningless and indetarminabia and which relates to 

the Self, is nascisnze (ajann). In this way, the false 
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supordnposition Id elf, which dogs not arise in the absance 
of such a material causo,postulstes that ३६७, 41A ®? 


rraxasatman then procoseds to refute the theory of 
Bhaskara, According to Bhaskara, the none-axistonoo of know- 
lodge, tho delusive cognition and tho residual improssions 
thorsof alone are the denotation of 'ajfiana' or 'avidy&'. 
And ther alone would obstrucc the monifostation of the 
esosntisl nature of tho individual soul 4. e. che Self- 
luminous Brahman. Henco thoro is no noed of assuming tho 
nescienca o£ the nature of existent, apart from thasa. This 
is Bhaskara'’a contont on. 


But PrakSAitnan gaye that this contention is falase, Ho 
establishes avidya of tho nature of existent from the analysis 
of tho experiance of doap sglosps In that state tha trua 
naturo of the salf<luminous Brahman is not manifested to 
tho individual soul, ‘This non=manifestation cannot D3 duo 
to the difference of tha true nature of Brahman from thu 
cognising jÍva 4. e. the individual Self (grastr), because 
the Upanisadic texts like "That thou art" (ChB. Up. VI.vi11, 7) 
eto. declare that the individual self and Brahmen are 
essentially one. 64 Nor gan the delusiva cognition (pigny&- 
iana) obstruct tho manifestation of the real naturo of 
Brahman in the deep Slosp, for the delusive cognition is 
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absant in that otata, 95 for even the residual imprassions 


of delusiva cognitions could cause this obstruction, Dazauso 
the residual impressions are not ndoed capable of obstruct- 
ing tha manifestation of the trus natura of reality, Tho roal 
nature os the shell is being sean manifested, oven when 
tho residual inpreosions of. the delusivo silver still par- 


sist. $6 ' 


Tho non-existence of knowlodge also cannot be the obo- 
tructán; factor of tho real neture of Brahman. Sime tum 
knowledge, which is the essential nature of the Soll, ig 
eternal, its noneexistence can never be possible, 67 Mr) tho 
non-exiotonce of the other cognitions (i.e. the doanitions 
which objectify tho solfeluninous consciousnoss) is not 
capable of obstructing tho manifestation of the true naturo 
of the gelf-luminous Drenman. ६8 ror otharwiso, thera would 
be the nonsmanifestation o£ sslf-luninous Brahman avan 
in tha state of galeaso, since during that stata such cogni- 
tions do not exist, Nor even the kappas are the cause of 
nonemenifestation, xor the karmag are of the form of residual 
impressions like the reeiduol impressions of ths delusivo 
&ilver, which, as it has bean already noticed, are incapable 
of obstructing the trus nature of reality. "? prakesatnan, 
therefore, concludes that the cbstruction to the msni£obta- 
tion of the real nature of Brahman in deep sleep must bo 


139 


caused by something, which is different from the non-existoucao 
of knowledge, Gelusive cognitions, the residual imprassions 
thereof, ami the naa. 4nd that obstructing factor should 


bo the nes2ienco, which 18 of ths nature of on existent. 7o 


PrakaSatman algo adduces Áputi and presumption from 
what 4a heard in frugi in surrort of MAU of tha natura of 
an existent: ^! Referring to the state of deep gleap the 


chandogyveranisad declorea १, . ७४३३ these people go to the 
world of Brahman day after doy, and yot do not fin its for 


72 it moans 


they are covered by tha non-rual (nuscience). 
that the truo nature of Brahman ig concealed from tho indi- 
vidual souls by avidyo tanrta). Aas it hes been alroady 
pointed out, avidya. which vetis tho true nature of Oralunan, 
must ba something existont and not mars non-axistema of 
knowledge, for more non-existence (AREA) cannot voll an 
object, Simiierly the gruti texts such as “without cognis- 
ang his identity with Távara, he sorrows, loat in dolusion,"^? 
“Tha true nature of Brahman is veiled from the individual 
souls by an entity similar to mist??? atc. also support 


this vic. 


In tha samo way, we hove the prasumption from what 12 


heard in 8६५४६ (Drutorthapatti). In all the rutig it is 
the knowledga of Brahman that is sotforth as the means of 
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liberation i.e. the removal of tha bondage of che individual 
soul. I£ tha bondage be not of the nature of avidya, its 
removal hf the knowledge cannot be intalligiblo, because 
Alz sions can be removed hy knowledge. From this it 10 
Glear that there ia in reapect of Brahman, the earlier non- 
knowledge (i.e. gyidya), which causes the bondage of supor- 
imposition to the individual soul.“ In this way, PrakSsaenan 
‘establishes nescience (ayidyg) to be indetorminabla, baginn- 
ingless and of the nature of an exiatent, by adducing par~ 
ception, inferenca, presumption, bruti., and presumption 
from what is beard in $rutí in support of it. 


Thus we see that the three sub-schools of Advaita, 4.2. 
the Shümati-school, Varttika-school and Vivarapa-school 
admit primal nescience (milayidyg), which is of tne nature 
of an existent. 

(£) Ckipionl rembrhs '- 

Before going into the critical remarks, lot us firot 
exemine as to whet is the exact position o£ Sahkara regard- 
ing the concept of Dhayarcpayvidys.  Subkara, in his coma- 
entary on the Br. - T. Lv. 3, whilo distinguishing his posi- 
tion from that of Sahkhya's 12४७८००७१३ dcclares that 
the primal stats (pragevastha). which, according to tho 
Sahkhyas, creates this universe independently, ia em tt 
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by Vedanting to be dependent upon the Supreme lord. mat 
state must nesasaarlly be admitted, because it has a purposo 
to serve. In the absende of that latent state, tha creator 
ship in cage o£ Brahman, which io essontislly imnutable 
(६0084 ७8), cannot be possible, because without suzh an 
inherent power, Brahmen cannot proceod to create, And 
without that latent state the absence of re-birth in cage 
of tha releasod souls cannot bo reasonably explsined, 
because one attains release only when thie potential powar 
is burnt away by knowledge, ' Thus that state should be 
accepted in ordar to hold reasonably | tho distinction boten 
the released and the bound souls. This jotontial power, 
Which is the primal cause of this universa, is of tha natura 
of avidya, it io indicated by the tearm gyeakta: it has 
Paramedvara ae its basis; it is of the nature of — paza? it 


is the great sleap, in which the jivas unaware o£ their 
76 


renl nature rest. 


From ths above o£t-quoted passaga it is clear that 
the primal state, which Safkara calis, ayidya or maya or 
Aa, which is tho power of tha Supreme Lord and which 
Gauges obstruction for tha jiva in knowing its real natura, 
must ba something positive or existent in nature. 


The primal stato also called paya or ayidya, which 13 
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hare referred to by Safkara, can be differentiatod fron 
Gühkhyde doctrino of Pradbapa in two reapocts: Pregnana 
Creates the world independontly of any sontlont being and 

ig really different from Puruga. But in the view of Advaita, 
A which io the inherent power of Lratiman, i9 Sol 
dopondent on the latter. And it cannot be datorminod either 
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‘ag different or as non-iifferent from Brahman. 
nature of poasassaing tho three gunag i.o. ७9६५५४१, Kale 

and tanas, being tha primal cause of the universa, boing 
heginningless ami the nature of being an existent ara common 
to both PrgdhBpe end AAA or may. It followa From this 
that Safikare does eccept a primal nescienco (pulayidya or 


BAA!) which is o£ the nature of an existent (bhavarüpa). 


Nevertheless it should ba remembered that thoro is no 
specific defence of bbsvarpea-avid/ys concept oither in 
Éafikara'e works or in Bhanath of Vacaspati Hiéra, In their 
commentarios wa find no aaparate ooction,whdich is oposifically 
devoted to treat the conzept of gyldya. ‘they elmost taka 
this principle of ayidyg for granted through out their uorks. 
They might have thought that the establishment of gyidyd by 
‘any proof is useless, aince syidys is directly experienced 
by one and all in the form "I am ignorent", aa it has baun 
already noted, Sahkera, only while distinghishing his sosi- 
tion from that of Sáhkhya's pradhina-vada, ctope a whilo 
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ond briefly explains as to why ayidy8 should ba adnitred 

. &t all, VBcaspati Mira also follows the footsteps of _ 
Safikara in this regard and thus only in tho Doyatadhikarann, 
ha expleins aa to how the worldeprodusta aro merged into 
the indeterminabla gyidyà at tho time of great dissolution 
end how thay come out agaín at tha time of frash craation, 
In this way, it is cloar that Safkora and Vacaspati do not 
explain avidya in so many words, And also they do not mantion 
pyidya axpressedly, so khavarupa. whensver they rotor to ít. 
But still on tha close examination of their works uo can 
arrive at a conclusion that both Safhikera and Vasaspati 
believed in primal nec ine which is of a positivo natura, 


Padmapada ami Surefvara, the direct disciples of Sahkara, 
explain tho concept of avidya or maya much more elaborataly 
referring to ita diverse functions. Even though they do not 
montion M es boaverdpa, yet thoy clearly admit eyidya 
to be the material cause of superimposition or erroneous 
cognition, the view which, a5 already noted, holds good only 
i£ ayidyA is something existent or positive in naturo. 


It 15 Patimapada, who for the first tima, interproted 
the phrase 'mithyajflaps-nimittah', to mean thet ihe material 
gause of superimposition is ATZ which 18 of ths naturo of 
material power and which is ranovable by knowledge. ^ Tha 
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validity of this interpretetion should not ba questioned, 
because this is tha interpretation of an Advaita procoptor 
who heard bhagya on Brohme-Sutras from Safikora’s own mouth. 
Safkera, in bia commantery on BE gU. 11. 1. p, states that ag 
in the state of deap sleep or nt (absorption in divine 
consciousness), though there is tho natural eradication of 
all sorte of differencoo, still owing to tho porsistonco 
of the Mi EZ IH, differences occur over again in ths 
vaking state? sinilarly in the dissolution a power of 
diversification associated with 'mithyalfians' poroista, 
Hero AAN Ina. whioh Bafkars refers to as peroistin; 

in the doep Sleep eto. , cannot be interpreted as ‘mithya g3 
tad 1103 ca’ which means orroneoues cognition, because 

there exists no erronseus cognition in that estate, lt holds 
good only i£ wo interpret the term as ‘mitiva ca sad 

811१090. ६२१ to mean indeteominable nyidya, Hence lacdnopGda'o 
interpratation does not conflict with Sahkera's commentary. 
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But soon after Sehkora, bhoskara (C.790-8050 A.D.) uroto 
Commentary on Brabme-Sütrao, and charged objections against 
Šañkara, by using very strong lenguage against hin. nnàdskora 
raised ali sorts of objections against tho concoption oz 
AAA. In the lith century, there was again a grant protost 
eyainst ayidyR-ooncept in the Ika of Ramanuja.  Thoroforo, 
tho later Advaitins had to defend their conception of ayidyg 
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against the attacks of tha non~Advaitic schools of Vedanta. 
mus 10 is Frak3$Ztman, who gor the first timo establichod 
ayidya in ell its aspects. He, in his “Pqneapadixa-vivyargna, 
givos all sorts of proofs in support of AvidyB, which is 
indsterminable, beginningleas, and of tho nature of an 
existent, ProkaBatmon cloarl; mentions that ayidya io mot 
mere noneexisatenco or negation of knowledge but somathing 
yositive or existant in nature (AT-). | 


hs already noticed, PrakaBatman, in his Yiyarona, has 
adduced premapan like psrception, inforonca, eto. in ordor 
to prove tho primal nescicnee, which is of the natura of 
an existent, But it should ba remembered that thasa pranapas 
ars adfuced to prove not the very existence of ayidyS, but 
tho positive nature (bhüyerüpatvn) of nvidyü. It ehould bo 
understood in this gense only, because ayidyn cannot boz0mo 
the object of any proof or means of knowledge (०७०३७७), 
Now it is necessary at thio stage to undaratand tho position 
of Mivaita as to why AyAdy$ cannot becom the object of any 
preampa: ^ Ee is that which convays tha Knowlodga3 of 
en object, unknown hitharto (aha. Os in other vorda, 
a prenna makas known en object that ia characteriaad by 
AA. tow it is only by removing the unknownnoos (aingtota) 
or BYE  charactorising en objact that a RF could 
convey its knowledge. 2s Sureévara remarks a pramang ia 
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Ekemapa only in eo for as it ramves tho unknownnass of 

an object, १० Pretyakga, for ingtance, makas known an 
object, say pot,only after destroying the AAA charactor 
ising that not. Hance, the criterion fod sn object to ba 
known by promapa is that it should be characterised by 
Dyidy8 or ajna. Now,if we admit that the existenza of 
iki is - mado known by any RAA it should bo 
characterised by another ayidyg. And to prove the existance 
of tho second ayidyB ws have to assume a third ETA and 
eo on. Mus, u Land ourselves in tha fallacy of infinita 
rograsa (AWA ths) » Thus infarente atc. Cannot be tho 
proof in respect of ayidyā as such. 9l 


Moreover, ० knowledge arising from a EE (1००, 

Ir -i) is opposed to gyidya. instead of establishing 
ayidy3, the RED ana removes 1t, Morefore, avicys 
gamot be known through tho knowledge generated Dy à promang. 
As Sure6évara has aptly pointed out, any euch attempt to 

know ayvidva through the knowledge arising from a REAN is 
as futile and absurd ag the attempt to sec tho darknass of 

a mountoineosve by meóng of a laupelight. Just 25 tho 
light of a lamp dispels the darkness, instood o£ rovealinj 
it) in the sews way tho RAA ina, instead of establishing 
alifga, removes it. Hemse IZA cannot bocome an object 

of any pramsüna. ^dveitins, therefore, corclude that Ryidyà 
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is praakida but not KA- ^ It is prasiddha in 
So far as it is revealed by tho self-iluminous witnass- 
consciousness (gükei-caitanra) itself, Sut it ie not prsmana- 
Sena, oime it io removable by tha knowledge obtains 
through a pramana. In fact, not standing the test of valid 
knowledge is the vory nature of ayidyS. ^ 


In this way, it should ba romemberad that hen ver 
Aávaitins adduce any EKD to eatablish pyigy^, it is not 
to prove tha very exintence of BYIAYS but to prove tho 
pocitive nature of avidya, Since avidy& is sxperlaaced 
direstly by the witneaseconaciousness, tho pramüpas such 
as perception, inference etc. prove that avidys ip not some- 
thing noneexistant or negativa, °° 


Since gayidya is patant to ona and ali, being experdoncod 
directly by the witness in tho form "1 do not know", thoro 
is no doubt about its gxístanco,. Really speaking an entity. 
which io revealed immediately by tho witnoss-conscicusnans 
like happiness et2., doen not requiro any proof or Abe 
for its existance, ' That ALA io not something negativo 
but something positive in naturo, too is not established 
by tho moro witnuoas-conscolousnass, because there is difforenae 
of opinion among the philosophers in respect of its positive 
nature. 80 it is only in order to refute tho position of 


‘ ^ 
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thoss who contend that thero is nothing called neactenca, 
which is indetarminabla and of the nature of an axistent, 
that the pramanas like anumapg etc. are mentioned. ‘Thorofgore, 
although avidy§ as such cannot become the object of any 
pragya, euch elements like indeterminability, the nature 

of being existant eto, can become the objact of pranana. 

But tha existence of avidyg is established by tho witness- 
consciousness only. S6 


But £t must also ba noted that when Advaitins say thot 
avidy® is Mar i.e. something positive, it is only 
fron the ompiricnil point of view. Only from tha relativo 
stand-point it is something positive. It is not as pool~ 
tiva as Brahman is. Sims ít causos the world appoaratzo, 
it cannot be negative, for an entity which is nogativo or 
noneoxistont cannot be tho material causo of anything 
positivo, Hance it is only to suggest that avidyg is com 
thing di£farent from what is negative or non-oxistont that 
Advaitins characterise it es Ma. From tha stand- 
point of Brahman, howover, avidyg 19 not (tugehg). Still 
it appaara to axist tili Brahman realisation dawns. How 
this positivity or existent nature of Ax A does not imply 
its reality. It only inplios the proesontability of syidva. 
In other words, MA io positivo or existent, as it ib 
other than the unraal or nemeexigtent, which is not presentable 
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at all, Strictly speaking IATA is neithar roal nor unrael, 
It ia indotorminablo. 


LTZ - according to Advaita, is indeterminable (anip- 
yasantya). It is noithor reai nor unreal, nor both roal and 
unrgol? it is neither really di£forent fron Brahman nor none 
differant from It, nor both diffarent and non-difforont from 
Brahman; and it is neither possessad of parts nor is it parte 
lesa, nor cen ít be characterised both as RRP ing parto 
end without parto, 99 


Axádzà is not real, for what is real,according to 
Advaita, ia not contradicted in all tho throe divisions of 
time, past, present, and future, since Avidya is sublotoblo 
subsequont to the right knowicdgs of Drahman, it cannot bo 
real, Nor 40 it unrcal (nent), for what is unreal liko o 
aky~€lover is not in tho rango of any of our oxperience. 

In go far ac gyidya is directly exporienced by the witnags- 

Solf in the form "I am ignorent", it cennot ba unreal. hor 

con it bo both real and unreal, for one and the san entity 

cannot be the locus of two mutually contradicting charactor 
istico. 


Similarly, avidyo cannot ba really difforent from 
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Brahman, for otherwise the spirit of nonm-duslism will ba 
lost. Nor can dt be nonedifferent from Brahman, becauco 
no raal identity between Brahman, which is of the nature 
of pure consciousness, and AA which is insontiont,can 
bo ponsible, And because of contradiction ít cannot bo 
both digferent and non-different from Srahman.  nvídya 
060 not haye parts, because it is not caused by any parts. 
Yor what is posscoged of parts like cloth otc., is seen to 
bo caused by tha ports lika thronda ats.  Ü"orcovor, Lf it 
bas parts, then it must have e beginning (gad). and in 
thet case, it would rojuire another avidya for ita aatordal 
cause and eo on. ‘This will definitely lead ७० in£inito 
regress. Nor is it partless, for otherwise it would not 
have been the transformative material cause of this conpo- 
site world. tor can lt ba both with parts and partloso, 
for that violates the law of contradiction. 1n this way, 
it is not possible to bring 3९4४3 undor any known catcgorics, 
Advaítins, therefore, conclude that avídya is indotermina- 
ble. and since it is Andeterminable, it ie said to bo 
illusory (m“. 


It is noteworthy in this rogerd that even though all 
other post-Safkara Advaitins characterise ayidya ao ‘anir~ 
veaaniya. 90 sura&vara does not use the noat exproosion 
"enixysganiva"enywhere in his writings. Ho frequontly uno 
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जी, E *, to bring out tho paturo o£ 
the primal nesatonces 91 ow tha phrase 'svicbrita-sansiddbo' 
means “that which appears to be real and established fact 


until reality is not realised. 2 From this it ia ८1२७ 
that oubeerzuent to the Drehnanerealisation nyidya will be 


uprooted, Therefore, though avidyB appears to exist 
empirically, it io not ral absolutely. It has tho samo 
kind of existence and reality es any other empirical 0991०0८ 
hes. Just as in case of the shellesilver illusion tha 


tes TONING 


 silvar appears to bo real, so long as the truo nature of 
tho subetratum 1. e. shell is not perceived; oven so avidya 
and ite products appear to be real, so long as their 
substratum 1.0. Brahman ig not realised. lonce ayidya is 
not absolutoly n. since it is sublated, nor absolutoly 
unreal, for it is available in our experiance, nor both, 
beacause of Contradictions just eo in tho shall-giiver 
illusion, the silver cannot bs doterminsd either ns raal 

or as unreal or ag both, Ip this way, tho term ‘ayicartta- 
EA ultimately implies tho inéeterminability of 
Byidy8. Surefvere's traditional Interpreter, Anandagiri 
also, therefore, equates ‘avicarito-nahgiddha' with ‘anir- 
nls But sureSvara charactórises ayidyR as 'ovichpita- 
Sstesiddha' in order to show the positivity or existent 
nature of ayidya too in addition to its inóeterminability. 
The term Sha in the above phrase Clearly indicatus 
the positive nature of ayidya. 
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(h) The logus and the Object of Ayidya 

How the question arigas as to what 4s tha locus (2855749) 
as wall ac the object (visaya) of avidyó. Like khowledge 
(yigya). AA is bijolar, mat is, just so the knowlodge 
(yidyg) involves ths knowing subject ang the objest kncwn, 
०० ३९४८३ alao should have come person on whom Lt rests and 
somo object te which it refers. In other words, avidya ia 
in something ani about some other thing, | 


The problem of the locus of ayidyB is one of tho most 
important issues in Advaita philosophy. Since, Au AS. oo 
it has already bean provad, is a positiva entity, ít must 
exiet somavhere, But at the ommo time it should also bs 
. remembored that sims gyídra is not absolutely roal, tho 
question of its roal substratum doas not arise. That uhich 
do morely an illusory appasrancy (mA EAA] lika a 
sholl-oilver or ropo-snake cannot really exist anywhero, 

The only question that Advaltins should answer ig as to 


where MALA can ayparently rout? 


Nowy thera has been a controversy among the pont- 
Batkara Advaitins regarding the locus of ayidyg. cord 
to ths Dhematií-school, propounded ky Vacaspati Misre, tho 
individual soul (dīva?) is locus o£ aykiys, whereas according 
to the Vivarapa-School propounded by Prekü&atman, Drahnen 


153 


of tho nature of pure consoiouaness is tha locus of १५४०१४१, 


V&canpati Mióro, in hic L, upholds 'jiysfrita- 
XL Agcording to hin, the individuel soul is tho 
locus (fAraya) o£ AAA, which obscures tho real natura 
of Brahman, ond consequently it hes the latter as its 
object (WAA). Thus, in tho viaw of Vacaspati, tho locus 
and the object of ayidya are different, 


In his commentary on the adiysaga=bhasya, Vacaopeati 
saya that the individual soul 18 tha locus of two kinds 
of avigyd, 4. . küryscayidyS and kSranaravidys."* again 
in the Somenvayadhikerapa be says that tho indeterminablo 
8२९१३९७. is located not in Brahman, but in tha individual 
souls, and hence Brahman is eternally puro (píitys-Suddba). 95 
He ropeats the samo idea in the Sarvatraprasiddnadhikarcapa 
aiso and days that the Supreme Selt itself, having attoine) 
to the state of the individual soul due to beginningless 
ayidya appears as many. And ayidy3 belongs to those indivi- 
Qual souls and not to Brahman which transcends all limiting 
adjuncta, °° This clearly indicates that,according to 
Vacaspati, Brahman, which is eternally pure and froo fran 
the taints of all sorta of ne. cannot ba abode of 
Ma-, but the jIva who is impure due to limiting adjuncto 
such as mind, intellect, etc, can ba its abode. 


154 


VSdeepati opposes the view o£ thosa who maintain Brahman 
as tho locus of ayidyg. His main argument egainet thio visw 
is that gvidya cannot bo located in Brehman for tho esasntial 
nature of Brahman is the pure consciousnsss (vidyE-auyabhaya). 
Upanigado declaro Brahmon as Solfeluminous consaiousnacs 
and froe from all sorts o£ bondage.” The brapmihrikhvidyR- 
a. hance, controdicte the Uponigadic atatenants. Tere 
cannot ba a relation of the supporter and that which 40 
Supror ted between two entities which aro opposad to each 
other like light and darkness.  "hereforo, Brahman of tho 
nature of light, cannot support and sustain ayidys which is 
ot the nature of darkness. Thus Vàacaspati concludes that 
though avidis ig located in diya, tho individual soul, yat 
it io Spoken of aa having tha Supremo Lord ee ita basic 
tek WEA ATA) not in the sense cf its locus but in tho 
panga of its object: ७०७७७७ it depends upon Him for its 
object. Thus, in the view of Vacanpati, Ibvara cannot bo 
the vary abode gyidyR. ^ aAmelananda, in his Vedinte~ 
kolpgtarg, further endorass Vanoapati's view, * H- E 
DIkgita, in his Ko} 
empirical usages in the form 1 am ignorant", "I am not the 
Lord", otc., and tho Vedic statement "Tho two unborn, tha 
knower and the ignorant” (Sve. Up. T. 8), which speaks of 
Ivora and Jiva as tho wer and the ignorant respectivody, 
clearly indicato that jIva alone is the locus of AAA १०० 


says that our day-to-day 
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Brahmananda, in his commentary on the S3íddhantea-bindu, 
arguas that in tho view of Vücaspati, 2A should belong 
to the ona whe feola that Brahman doos not oxiot and Draiman 
io not menifest. Since it io tho individual soul from 
whom the real nature of Drahman is congcalod, it 1.0. tha 
individual soul foels that Brahman does not axist ard 
Brahman is not manifest. Home ths individual soul alona 
should be regarded as tho logus of ayidyB. 1 Further, tho 
'sOriptural texts that instruet the individual soul to 
strive for the pokso, which consists of the removal of 
 gyidya, also suggest that the individual soul alona is 

the locus of AAA. The joint w be noted is that it 48 
the individual soul that acquires the  ríght knowlodge i.o. 
the final intuition of Brahman (BEAN -R AKA, which 
tapale FET NE Now this right | knowledge can destroy 
avidya only if avidys abides in Iva. For, there can ba 
no relation of the destroyer and dastroyed beten the 

two that do not occupy the common subetratum. Therefor, 
yidyg and ayldys must have tho acma locus i.c. fiva. 


Ib an objection can naturally be raised against 
'jlenüpiküyidyk-y8da'. According to Advaita, tho very 
conssption of fÍvahood ig the roeult of pyidyg. In othor 
words, it 18 only duc to ByidyS that the one impartito 
Buprere) Self paare ao many individua) souls, mus, unloss 
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we presuppose the prior existence of avidys, we cannot thin: 
of tha individuel soul, Therefore, only when there exista 
AZ - the division of the individual souls is possibile, 
and only after tho division of individual souls, ayláyü 
becomes located in Jiva. In thio vay, the view that the 
individual sou is locus of gyidy involves tha fallacy 

of mutual dépendence (RATE). 


This objection, Vacaspati dnn refutas by saying 
that the fallacy of mutual dependence will not arise, uinga 
' both ayidys and Jiva are boginningloss (agidi). I£ thoy 
had a beginning (8904), the above fallacy could have boon 
' pointed out, But, Advaltins do not say that at any cine 
ayidyg was and the jiva was not or that e jiva wos and 
AVidyB wos not. 102 Like the coawmi-sprout series tha intop- 
action of NAA and jlvabood has no boginning at oll. 
Bence thoro ie no inconsistency in admitting the boginning- 
‘Jess jiva as the locus of AAA - which ie also boginning- 


1088. 103 


Madhusixisna Sarasvati, in his 21045 KA- An-. uhilo 
dofonding Veoaspati's vies saya that the mutual depentonce 


is of three kinds, i.t., mutual dapondenco in respect of 
origin (gkpatti), in respect of knowledge (in&pti) and in 
respect of existenco (gthiti). Madhustdana argues that 
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nona of them «ill apply in the 0959 of diva and pyidys. 

Since both gyidy3 and Jiva are beginningieas, thera ie no 
question of mutual depondence in reapect o£ their origin, 

Tha fallacy of mutual depandence cannot bo asaribad to 

jive and nvidyB even in respect o£ their knowledga, bezause 
though ayidya is manifested by tho jlva-cattensa, tha latter 
dosa not require avidya for its manifestation, sinco ít 
(iiva-galtmya) is aolf-luminous, Mor can there ba tha 
mutual dapandence between thum in respost of thoir asistoncs, 
because though eyidva rests on jiva-calitonye end depends upon 
it for its own existence, yot IIZ -e ams does not ront on 
avidya nor does it depend upon ayidyS for its own nis. “+ 


One may otlil urge that the above dxplenation is nos 
intelligible, Advaitine cannot 292050 co casily merely by 
eaying that gyidyg and Siva are beginningless, Tho question 
etill raises its bead as to how can &vidyS, which depands 
upon jiva for ita existance, be 4६७०३६ the cause of jiva? 


Adwaitins* answer to this question is thet i£ ayidya 
wore e real ontity, the alleged defect would be effective. 
But avidyg is more illusion (RIB). So thero is no unintalli~ 
gibility in casa of it. To be unintelligible in the last 
resort is the vary oosonco of may. It is, tnoroforo, 
meanipngleso to nean intolligipility in tho case 
of mays, If it wore intolligible in any 
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way, ít would ba real and in that case it ceases to be maya. 
Maya indeed ts that which is adapt in creating what we think 
to ba impossible in our ordinary life, Hence, ayidyg which 

depends upon jiva for its existence, can itsolf be tho 


cause of jiva, 1948 


The view that jiva is the locus of gyidyS can be trod 
back to Mapdana's Brahmgeafádhi. ° It should be noted 
thet Vacaspati, in his BhppatL has followed the same lino 
of argument, which Mandena has adopted in his BE-A nl 
in this regard, 


In this way, according to the Bhamati-school, jiva 10 
the locus (Báraya) of avidys and Brahman is its content 
(yigaye). aAvddya, abiding in the individual soul, veiio 
the real nature of the absolute roality 1.6% Brahman. Thus 
the Shamatieschool differentiates between tho locus and the 
object of ayidva. 


On the contrary, the Vivarapa~achool does not fini 
any difference batwosn( tho locus and the object of avidya. 
In tho view of Vivarags, Brahman of the nature of pure 
consciousness alone is both the locus and tho object of 
eyidyg, PrakaSatman, in his vivarens, refutes the viw of 
those who contend that the locus and the object of avidya 
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ere different, He says that ayidya does not reyuira tho 
di£forsneoo o£ locus from the object, since it is not of 

the naturo of an act liko the pot eto. Sut just as darkness 
obecures the place wherein it is located, avon so ayidy& 
veila the reni nature o£ thing wherein it is prasent, oinco 
it is an obscuring agent. Certainly, darkness present in 

a room doas not roquirs the things outside for ita £unction 
of comaailmnt, The darkness, therofore, does not requiro 
the differonce o£ locus from its object, but veils the 
objects in the place in which it io located. Similarly, 
AAA accomplishes the two-fold relation in the form og 
„SSE MAE and ‘yisovatva’ even in respect of ono and the 
sane thing 1. 0. tho Self, without dapending upon tho . 306 


Now, it may be argued that the locus and the objoct of 
2yidya or aifiàáno, like that of yidya or {hang cannot bo ono 
and the some, ia say “I do not know this", just as we say 
"I know this". This certainly implies mat the locus and 
the content o£ ayidy8 must be different. That is, ayidyü 
ghouls abide in some poreon and should refer to something 


[25 TN 


Praküfütnon refutes this by saying that ७४१०७ aviayg 
denotes the exclusion of IHA (knowledge), which depands 
upon the two i.o. the locus and the object, it (AAA 
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aleo appeara to he requiring the difference of the locus 
from the differonca of the locus from tho object, It is 
just liko this: me ding at rest! (sthitih) does not 
requiro an objogt, But i£ wa put it in tho £orm *norremoving" 
(agamonam), it appeara to ba dapendont on an object in tho 
form "hose nonemoving" "towards what objoct", But roally 
epeaking, ayidya like darkness obscuras its own abode, 107 

It doos tot require the difference of tha locus from 10 
contante Hence the selfeluminous puro consciousness alone 
io both the locus aml tho object of gyidvB. 


Now ono may object that ít la sslf-oontradictory to 
admit the location of gyda in the solf-luminous puro 
CONSCIOUSNESS, bocausa the two aro mutual ly opposed to vach 
other Like light and darknass. How can tha gol£-luninouo 
pure consciousness ilo. Brahman of the natura of light be 
the abode of Min o2 the nature of darkness? Certainly 
tho darknoss cannot abide in the effulgent sun, 


Prakagatmon refutes this objostion by saying that 
AAk A does nos conflict with its abode ies, pure con ious- 
ness. That is, KAMA ig not opposed to the salf-luminous 
Sol£-consciousneas which manifests MANZ. In other words, 
puro conscfousnsss is not tha contrary of ayidyg, but it is its 
witness, According to Advaita, Vidya is manifested by this 
^ 
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witnsss-consolousness only. Tf the atma-coitanyo ie opposed 
to avddya, the very axdistence of avidy3 would not have been 
established, But as ít has alraady noted tho existenco of 

WZ is established only through the witness-consciousnoss 


(aBkgi-caitonyn) and not through any source of knowledge 
(pram3na). And, that which establishes ayidya certainly 
108 


«annot remove it. Hance there fs no conflict, 


It should ba noted in this context that dun ting 
usually drow a distinction betweon tho gygsrüpo-ifanne and 
Nina: Tho gvardpse fang ie tha pura consciousnoss 
(fudidna-zgitony&) that constitutes the easantial naturo of 
the Self (Keman), the absolute reality. This consciousness 
does not remova avidya. But, as it has boon already tod. 
it illumitss ayidyS. Tho relation, therefore, botveen tho 


gyorupa-caltenys and ayidya is not that of the romovar and 
tho romoved (nivartya=nivartaka-bhaysa) but that of revoalor 
and that which is reyoaled (phisya-bhagshas-bhsva). And tho 
same Qonsclousnans, when re£lectsd in a mental modo 
lantghkerana-vr&ti), is dalled yrttiejfiana. Am it io this 
Yx&ti-ilona that is oe to ayidys. In other words, tho 
modification of the internal organ, carrying the ro£lection 
of the pure consciousness, alone is opposed to avidya. In 
fact, this FCA IBA doos not arise without romoving avidys. 
Thus, the removing factor of avidya3 is not ths puro 
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Consciousness that constitutes tho essential naturo of the 
Self (Syarupaecaltanya), but tho consciousnasa that is 
refleoted in tho mental mode,  Henca,in the absence of such 
mental modo (agtobkbrgnecyrtti),. the pure consciousnaso 
doas not remove oVidy5. In this way, even though tho puro 
conociounnsos is ssl£-luninous in nature, yat in tho 
absence of the mental moda, reveals avidya inataaú of 
removing it. Therefore, thore 48 no self-contrediction 

in admitting the location o£ avidya in the salt-luuinous 


Self-oonsciousness. 109 


liow,one may argue egainst the 'Drepmafgitovidyn-yadg' 
on the ground that i£ Brahman of the nature of puro cons- 
ciouensss bs the abode of avidyg, how can tharo ba omni- 
salience ata. in case of it? Than Brahman also would bocoma 
non-omniscient (3295289108) like the jiva., But this diroctly 
contradicts the saríptures, 


FrakaSatman rejects this charge by saying that just 
as the black spots cto, present in the impura mirror, which 
are auporimposed on the reflection, do not spoil tho fair- 
meas o£ the original face; similarly tha defects presant in 
avidys, which is tho Paflecting medium in the present casa, 
do not affect thu purity of tha puro consciousnooa 1. 6. 
Brahman, Hence, tho property of Brahma s being the locus 
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of gvidyR does not conflict with its being omnipotent, M? 


According to tho Vivaraps-School,the individual soul 
(jIva) is the reflection of tha pure coneciousnees in gyidys. 
So, just as a mirror ota., relatad to face in genorel, 
diatinguishes batwesn the prototype and tho reflection, 
end produces something distintivo only on the sida of the 

reflection, in the sama way, though ayidya, whilo being 
related to tha pure consciousness (hrahman) as a whole, 
distinguishes baten jiva and Drahman, yot neglecting the 
nature o£ rahmen and leaning to the side of jiva alona, it 
produces ita effects ia., transmigration, 333 Thoreforo, 
there is non-omniscionoe (aparvaiiiatva) etc. only in tna 
oasa of fiva and not in the case o£ Brahman. Henco, though 
the locus of AAL io consciousness in general, yot ít is 


(Said to ba located’ in che jiva, hecausa of its leaning 
to tho side of tho jiva 412 


How it may be orgued on tha strength of the exporience 
thi am ignorant” (ah en) that ayidya or gina must ba 
located in the consclousnese es qualified by the intornal 
organ and not ín tha pure consciousness as guech, 


But PrakabAtnan says that the experience "I am ignorant" 
is not due to the relation of svidy3 to the internal organ. 
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But since Both tha internal organ and gyddyg ara related 
the single Self, there appears to be the opposition (AN- 
dhikoramra) hetwoon the two 1. 6. tha internal organ and 
Bvidyg. ‘This io just like the empirical usage Tron burns’ 
(aygdehati). ‘The property of burning really does hot 
belong to the iron, But still it appears to bo in relation 
with iron, bacauec both iron and the property of burning 
ara related to the single fire, 213 

Further, the ahr of deep Sleep also postulates 
that AAA must be rolated to the pure consciougnons 
(1.8. Ktman) alone and not to the qualified. for evon in 
the absence of the internal organ, 804424 persist aa 
related to the pure consciousnass in that stata. n 


Strictly speaking, tho location of 55900 in the Sol£ 
o£ tho nature of pure coneciousness is only assumptivo 
(kBlpanéka) and hence it doas not conflict with tho roal 
unattachedness (assfusatya) of the 8938, 145 zn thio wey, 
aceording to the Vivarapa-schooi, Brawen-Atuan of tho 
nature Of pure consciousness alone ia both the locus and 
the object of ayidys. 


And this salient feature of the Vivarana-school can 
be traced back to Sure$varao's works. SuroSvara, in his 
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WEAR and Haigketnya-aidüdhi, maintains that Brahman or 
Reman alons is both the locus and tho object of avidya. tao 
in his preface to the third chapter of tho Ra- aht; 
ho addusa5 arguments as do why tha locus and tho ebjest 

of gvidyS should bo Dralman or Renan alona, surshvare 
erguag that since AAA io not an entity which oan exist 
by itself, it should bolong to some subject and should 
rofer to somos objoct. According to Avait, there are only 
two Qqategories view, the Self and the not-3olt.Of thes3 tuo, 
the Self alone should bs admitted to bo the locus of avidya 
and not the not-enalf, for the very nature of tbe ul? 

ie ३५३0२३ or aiina. Certainly, that which is of the nature 
o£ gyidya, cannot be related with ayidyS as its locus. So 
it is abeurd to sey that ayidya io supported by that which 
is itsel¢ of the nature of gvidva. Further, tha knowladgo 
and ignorance tavidyg) must have the common subatratum, 

That io, MALA con belong to that which is capable of 
‘eoquiring knouledge. Since tha not-Sel£, being tha product 
of avidys is insentient, it can novar acquiro knowlodg: and 
hence gvidya cannot be located in tha not-Self. Morcover, 
singe the ot-Self 18 tho product of avidyi, tha latter 
should exist prior to the origination of its effect. 

RaBlly an entity which already exists doca not depend upon 
its own product, which comes afterwards. Further, o locus 
must have an existenca of its own Indeperxisntly of what is 
located in it, But tho not~Solf hag no independent existenco 
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of its own apart fron gyidyg. Hence it cannot bo tho locus 
of ३४९३७२, 


But if we ednit the Self as tho locus o£ ayjdyā, tho 
above difficulties will mt arias. Since the Self 18 of 
the nature of pure consciousnesa, it can never be of tho 
hature of AA Since the self is the ultimate source 
of all knowledge, there ia the possibility of attaining 
the knowledge in 1t, And since the self ig ufo 
(MET), it exist» indepandantly o£ ATA. Hence ths 
Self gan be held as the locus of AAB. Further, according 
to SureSvora ag for all Advaitins, ayidyB is ths aroativo 
power of the Self, so it abides in the Solf as always 
related to 4t. 147 suretvara, in his works, very frequently 
uses the terms ppatysirseohs, pratyeq-dhvente. pratyacaiiians. 
pratysaoyidys, aunayidys otc. This showe thet according 
to Surefvara also tha inner Self alors is the locus of 
uA. me individual soul cannot be hold to be tho 
abode o£ avidya (as sea puss by Vacagpats misra), cinco 
tho jiva, being wholly or partially an eppzarence, accorde 
ing to Sure$vara, prosuppoava it as the necesaary condi~ 
tion. 9119 The experience of the deep sleep also provos that 
it is the pura congaiousnoss alone and not tho individual 
soul that can bo the locus of ayidya, Subsequent to tha 
deep sloep we recollect ayidy& in tha form "I did not know 
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anything when I was asleap." This recelliection presupposes 
ths prior experience of gyidyg. For there can bo no roco- 
lloction with reference to anything which is not previously 
expariencod, ‘Therefore, it should bo admitted thst ayidyh 
existe end is experienced in the stats of doep slosp. Thus 
in that state १९३७९8 exists ond is exporienced ovon in the 
absence of tha notion of the individual soul. And this 
would not ba possible if wa admit the individual seul to be 
tho locus of avidya. For the manifestation of the notion 
of the individual soul, other factors like ogo, mind, oto, 
are required. But thosa factors aro provisionally mergod 
in gyigyde in the state of desp sleep. In that stato thoro 
ist only iL and pure consciousness, And in the 
absongo of a substratun, MAMA cannot exist, nor can ít bo 
experienced imneliatoly. Honce, pure coneciousnese alone 
must be the locus of AAA in thot stato, Therafera, 


wh ws 


points out that before the manifestation of tha notion of 
the individual soul RNA F), gyigyd, which is directly 
experienced, could not have any rolation with anything elsa 


except pure consciousness, 129 


(5) ८५८५८५६८४५ Remarks 
In thie way, we coma across two prominent views regard- 
ing the locus of MAM in post~Gafkora Advaita, According 
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to ths Bh&ánati-school, the locus of AAA is tho individual 
Joul, whereas according to tbe Vivearapsa-echool, tho loous 

of RAA ts pure consciousness (br Ai ELA) 1. e. 
Brahmen, Tha former vicos i.o. jiveéritevidva-yatia, as alrcedy 
geen, can bo treced back to Maggena’s Brobme-sidani, while 
the latter vier io, B 52 * 
Surebvara's works, It is noteworthy that both these viges 
find source in Sahara, Tho latter in his commentaries on 


82०88. 1. 4v. 3 and the SyotsAyotaropanised maintains that 
Paransévarao 1. Brahman is tho locus of agidysas ^! But 


- 


in his commentaries on RE. E. IV. 1. e, Brhedapapyshopanigag, 

end tho Bhogoved-nitn, Sefkare, howaver, holds that jiva is 
the locus of pyidyd. 22 in one place Surefvara elso holds 

this vigu. 322 


Novertheless it should be noted that we do not fini 
anywhere in Sefkars e works a apa i discussion on the 
locus of Ayigid, in fact, from the above mentioned 
references, it 18 somewhat difficult to say anything confi- 
dently as to exactly which view is favourable to Sofikara, 
That fo, these reforanceo are too inadequate to form a 
correst idea of Safkara's position regarding thio problem. 
Of course, the main task before Éahkara wag to establish 
the idontity of the Sslf end Brahman 1.0. the unit; of tho 
Solf (Ara to ba the ultimate inport of all the 
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Upenigads, 7? And it thus seams that he is loast botnorad 
about such minor detalle, In other words, Sahkara, ín hio 
writings, consedes primacy to abeolutistic ontology, sub- 
ordinsting relativistic apiotemology to ít. But Sohkera's 
pupile, aport fron establishing the central thoma of Advaita 
i.e. tho nonmduality of Brahman, also gava much mora 
attention than thorMaster to explain and clarify tho ordor 
ot the phenomenal appearances. The reason,as it has boon 
already mentioned, for this is to defend Advoita philooophy 
aes expounded by Safikare, from tho attacks of tho non-Advoitic 
procoptorg of Vedanta, who severely oríticisod the Advaita 
concept of ayidya. ine latter Advaitins met all tnoso ” 
objections coming from the other aidas, Thay took liborty 
to explain the details of avidy§ and adopted díf£orant 
modos of interpretation, And as a result, there appeared 
two divergont views regarding the problem of the locus of 
zz. both these viewn are valid in a particular context 
in the atructuro of Advaita. These are necessary for the 
Glarigication of that context. This is avident fron the 
fact that Madhuoüdana-sarasvsti, in his MAI AA hk. 
defende koth thoes views and shows that both of than aro 
intelligible and freo from defects. 524 


But it io necessary at this otege to exanine critically 
the two views and see whether these have any advantage ovor 
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each other. Vacagpati seams to be corrsot mile ho maintains 
that ayidys cannot be located in Brahman in as much es tho 
lattar transcends all sorts of Upsdhis and is thus otornolly 
pure, perfect ond free from all defects. Hence gyidyg 
which is itoelf the greatest defect, being the root caus2 
Of all defects, can never be located in Brahman, Further, 
there must be 5 common gubstratum for both widyé (knowledge) 
and ANA (ignoranco), Since it is tho individual soul 
that acquires the right knowledge, which annihilated eyidys, 
the latter should belong to tno individual soul alone. 
VEcaspati's vis that auidys rests on the Jiva end not on 
Brahman aptly fulfils this condition, The Harde that tha 
Jivghritayvidva-vada involves tha fallacy of the mutual 

. dependence (anyonya$raya) can be easily overcome by resort- 
ing to the maxim o£ od and the sprout (bliothkuranr&ya). 
Put Vacaspati's argumant egainat the Brahnatcitavidve-veda 
that tho location of gyidyg in what is essentially of tho 
natura of puro consciousness (yidys-sysbhAya) i.o. Brahman 
Gennot be possible, is,however,not sound. For the relation 
batweon Brahman as pore consciousness and gyidyg, as it has 
already been pointed out, is not that o£ the removor and 

the removed, but that of the revesler and the revoaled, 
Verily, that which in revealed by an entity has really ro 
conflict with what reveals it, Further, even in the 
absence of the notion of the individusl soul in tho atata of 


171 


deep sloop, avidyS exists and is direatly experienced by tho 
pare conseicuansss. This would not be possible i£ tho indi- 
vidual soul bo hold as the locus of avidya. ‘Tha Dhasatl- 
schools which maintains jiyairitavidya-vada, utterly foils 
t conceive this point. Hance pure conozíousnass colono 
should ba aduitted to be the locus o£ avidys. Koraover, the 
purity of Brahman £g not destroyed by the location of ९5275 
in ít. Ao already stated, tho reflection of the pure cong- 
elousness (Drehnen) in avidyA io tho individual soul. It is 
the nature of the limiting adjuncts like mirror etc. to 
affcet the reflogted image (pra&tibpitha),  Thereforo, avidya, 
which is the reflecting wan in the present caso, brings 
shout changes only in tho refleoted image 1. 0. jiva and not in 
the original i.e, puro consciousness, avon though AAA in 
goneral is related with the datter, Therefera, tha location 
Of gusdy§ does not affect the omniscienze, omnipotends ot. ot 
Brahman, In this way, even though AAA le located £n Drahman 
in gsneral, still owing to ita natures of loaning to tho aida 
o£ jivs, thero 10 bondage only in the case of tha lattar 1. 0. 
tha jiva. ‘herofere, tho individual soul alone is instructed 
in the scripturas to strive for the attainment of right know- 
lodgo to renova bondage in eo for as vided, in ito aspeat of 
being renovable by right knoviedga, nlwsys appears in tho 
individual goul in the form "Y am ignorant." Thus tha 

ade also fulfils the condition that tharo 
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must be a comum substratum for both yídyB am avidya. The 
suppor tara of tho Bhanatl view may adduce tha WAA AT AN- 
EA text, "the two unborn the knower and the ignorant, 4125 
which epoako o£ lávara and jiva as the knowor and the igno- 
rant respectiívoly, in support of their ०३०३ that avidyn 
should belong to tho Jiva alone, But even though wa do not 
omnit tho individual soul as the locus of ayidya, the 
Alara (ignorance) o£ tno jiva can be roasonobly explainsd 
on the ground that it is related with the diverse functions 
o£ AAA. That is, tho १६७ of the individual souk ६9 
not dus to the location of gyidyg in it, but it is bocause 
of the concealing powox of avidya that veils the real naturo 
of Brahman from tho individual Sul. 120 moe upanigadic 
tert iin tu MH directly proves that ayidy& 
belongs to tho Supreme Lord i.e, Brahman only. 327 Tho 
problem of facing tho £&éklaecios liko mutual depondonce and 
salt dependence will mt eriso on the Vivaropa viw., In 
thia way, on comparing tho two vios, the Vivarspa view 
that Brolwan as pure consciousness ig the locus of ayigva 
seems to be more correct and moro roasonablo than the viar 
of the Bhamati-school. The arguments adduced by tho 
advocates of the IAA LIZ, sown to be somewhat 
weak when compared with those adduced by tho Viveropa-ochool, 
That ie why a good majority of Advaitins including gervajfi- 
Aunan, 128 vimuktdtman, 99. and Citsukhäcārya, 0 subscribe 
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to tha vios that Drahman as pure consciousness aloma is thao 
loaus of ayddya. Bus Amalananda and Appayya DIkgita hava, 
hoover, followed the Bhamat! tradition, ~- 


It has alroody bean concluded that tho Vivorapa viov 
that Grahmon is tho joaus of gyidva ia more correct and 
more reasonable than the view that jive is tho locus of 
Sutz. But still a doubt arises in our mind as to why 
Safkara also in some places mentions AAk A aa belonging 
to the individual soul, Tt hag beon noted that both thosa 
views rogarding the locus of avády3a find source in bahiara. 
But this mere statement does not reconciles tho two dáivorgent 
views. Wo hava te show as to how both ths views aro 
reasonable, It io Sarvajfiótuon who in his Satkgope-Sarirake, 
hae resolved thase apparently contradictory statemonts of 
Sahara regarding tho locus o£ gyidy§.  Servajfüstmon soya 
that agidyB though present in the pure conscicusnooo, is 
l pot iar perceptible in the state of deep sloop: but it 
becomes clearly manifest in tho waking state, boqaus3 of 
its rolation to the roflection of the pure consciousness 
in the intaliest (isos tho individual soul). AKA, men 
present in the pure oonsaiousness,is not so clearly per- 
ceptible, a5 it is when the pure consciousness ig reflected 
in the intellect. It, therefore, moans that it 18 only by 
the intellect (antabkerapa) which is the Limiting adjunct 
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of the individual soul, that avidyn, though prosent in tho 
pure consciousness, is revealed in tho form "I am ignorant.” 
Because in the state of deep sleep when the intelloct is 
absent, gyddys. though present in the pure consciousnass, 
is not determinately porcoived in the form "I am ignorant”. 
Dut in the vaking atate when tha intellect is presont, 
there is a civar manifaatation of avidyà in tha form "X on 
ignorant." mus the intsilect doas reveal mgvyldys. Kou it 
is tho nature of the revealing mediun to reveal the things 
45 though loten in the medium itself. Fox ins tao, tho 
mirror which reflects the face, reveals the latter as i£ 
located $n itself. Sor, in this Way, tbe revealing media 
roveal the things to bo revealed as though present in 
thomsalves, Similarly, in tho present caso alas, the 
intelloct which reveals &yAdya rsvesla it as if located 

in iltaelf and consequently in the consciousness delimited 
by it its the individual soul, in the fomi r am ignorant". 
Therafore, Sahkara'a stotemants in soma places that avidva 
bolongs to. the individual soul are also reesonabla, RR 

In this way, Sarvajfintwen resolwas the apparantly contro- 
dictory statemants of Sahkora regarding the locus of myldyp. 
But Sarvajfatman is not, howevor, ready to extand this line 
of explanation to Mapjana's view that the individual soul 
ie the locus of nvidy&R. becauso, ès Sarvajüausan himself 
points out, Mapdana representa a standpoint in Advaits 
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di£ferent from that of fleankara. 7. If vacaspatimtéra truly 
follows the tradition of Advaita repregonted by Sahkaro, 
partioularly regarding tho locus of avidya, his view that 
the individual goul is the locus of avidya also cen bo 
interpreted in the aforesaid manner. But sinca it is woll 
known in the wal ta tradition that Vacaspsti ows, tho major 
part of what is distinctive in his teachings to Mangana's 
Brobmasiddht, “020 1६ 18 disgicult to say whether ho spaaks 
of tho individual soul as tho iccus of gyidy8 only in the 
eonso in which it ie interpreted by Sarvajnatman, 


After all has been said, it should be pointed out that 
though the two views regarding the locus of ZA ATA find 
sources in Sefikara, yot much o£ what has deen discussed by 
both Bh&matl and the Vivarapa schools in this regard does 
not have ita roots in Safmara. He must have probably 
thought that the questions such an mat is the locus of 
avidyg? ‘hat 4s its object? How does it conceal tha 
Absolute Brahman?’ are maeninglees in the schomo of Absolu- 

tiem, beqause they relate to the categorias m to ua 
(gonceivable) at the empirical level. Such questions worry 
the minds of thoae who heave not yat realised tho absoluta 
reality i.o. Brahman, being clouded by avidyg. It is unh 
unxealiced oouls who fail to riye from tha empirical loval 
| to the transcendental reality, that óngege in such usoloos 
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atgumente And countoresrgumonta regarmiing the peoudo problens 
such aa the locus of pyidyg etc. But in case of a. highly 
enlightened aoul like Sehkora, such questions have hardly 
ary placa, That is why PE en TEA *to whom does avigys 
belong?! Sankara telate the queatianer by replying sharply 
that 40 belongs to the questioner an none cleo, for tho 
question itself is on expression of pyidya. Thus Sefikara 
wisely avoids tho discussion of the details of gyidyd and 
the problems that arise in tha minds of unenlightened souls, 
and rightly grants primacy do the finel Upanigadic import. 
This is ao becauss these probleme aro merely intellectual 
exercison, least conduaive to the liberation, which is tho 
guprené human goal. 1 But oven then | the dialocticlans of 
cho post-Safikera Advaita had to attempt these probloas in 
order to defend the Advaita concept of ayidy§ from the 
onslaughto of the non~iivaitic preceptors of Vedanta. 


(3) The. Qhioas of 2०44 

As rogorás the object of ALA - there is no contro 
versy omong tho Advaitins. All Advaitins admin Drahman 
alone to ba the object of avidyD. As it hss already been 
noted, AENA, liko vídyB. can never be possible without 
the subject to whom it belongs, and sn object to which 4.६ 
refers, The not-Gelg, which ie the product of avid/s, 
cannot ba its objoct. If the notedcif in admitted to ha 
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the object of gyidyã, it will definitely involvo tho fallacy 
of mutual dependence, For, without ayidya, che not-colf 
cannot ba superimposed, and in tha absence of tho tels. 
SAZ, which depends upon the lattar for its object, cannot 
be ostablishsd, Theraferc, an entity, which axiets quito 
independontly of ayidya, alone should bs hold to be tho 
object of ayidyB and that entity io Drahman=Atman of tho 
nature of puro consciousness alone and none alse. Since 
Brahman does not owe ite atistance to ALMA and ९4०३६० 

| indapendantly, the gaid gallecy docs not arise in ite casa, 

| And it is only by the witnasc-consclousnoso, which is itsolf 
covered by avidva, that tho latter ia manifested. I£ cho 
mt-Self which is insentiont ba the object of syldya, thon 
the vary existenos of ayidyā would not ba catablishad, fo 
alroady seen, MALA cannot be astablishad by any Lranipas. 
Therefore, it should bo admitted that ayisiva is mani fon ted 
by the consciousness whioh is itaglf covered by that avidya. 
Soreover, Brahman ag puro concs3iousnessg, being solo-luacinous, 
is always manifest in its own naturo,  Ayidyg, by its powor 
of concealment oould obstruct tho manifestation of such an 
entity. But it is futile to speak of concaalmant in cosa 

of what is norm-mneuifost and ingentient. Tf tha seocl£- 
luminous Brahman is not concealed by avidva, thon it should 
bs manifested in its rool naturo to all tho individual souls, 
In that case, the acriptures that declare the identity of 
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the individual soul ond Brahman would be meaningless. Uut 
it is not tha case, Tharefors, it should be admitted thot 
ayidyg conceals ürabasan's real nature from tho individual 
soul, And this can ba possible only whan tha oolf-luninous 
Brahman 88 pure conociousneas is held to ba the object of 
pvidy§. Finally, ayidyf is rscovable by the right knowledge 
(SA. Tho right knowledge is that uhich reforo 
do what £s real, Since Brahan alone is tho ultimate roolíty, 
itg knowledge alone is the right knowledge. Now this right 
knowledga, which refers to Drohsan, can remove ayira only 
i£ the latter aleo refara to Braman, Dau there can ba 
. no opposition beten MAI and right knowledge Lf they 
refer to differons entities, Tho knowledges about one thing, 
say pot, verily, does not remove the lgnoronco about somo 
other thing, say cloth. Tharefore, tha relation of tho 
romever end tha removed boten the right knowledge and | 
Sid can be posntbio only i£ they rofor to the sane objact. 
Since avidy ise romevable by right knowledya, which roforu 
to Brahman, tho object of EA aloo must bo Drahman, tho 


1n Advaita, the question as to how EZ is related 
to ürshuon is a very difficult prohblen to solvas In foot, 
At £o Ampoasible for us to explain in any intalligiblo 
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manner the exact roletion of AAA to Brehnen. For, hov 
oan thera bo a real relation of anything ts’ Drahman which 
is essentially supxa-roalational? But even then, in tho 
contaxt af avidyg, on attempt can bs made to solva thio 
problem, The post-Safikaro Mivoitina, therefore, have triod 
to explain the relation betwsen ayidyg and Brahman from 
different angles o£ vision according to ths various sub= 
traditions of Migsite interpretation, 


In the BAT she led by Vieaspatimisra, avidys 
depernie upon Srahwan only for its objoat and not ser ics 
locus. Hance, according to this school, the relation 
between Brahman and ayidy& is thot of tha objact and tho 
predicate (yiosyn-visayi-bhüva) end not that of tho lou 


"ing tò the Vivarapa &chool, Brahman itself is both the locus 
and tha object of ayidva, the two-fold ralation i.c, tha 
relation of the object and the predicates as wall as tho 
relation of the locus and the contained can ba maintained 
between Drahman sn avidy§. This view is acceptable to 
Sureévare, the Varttikesksra, also. Dut Surabvoro exhibito 
originality by introdusing a peculiar relation hatiuaen 
Brahman and gyidygs According to hin, ayidya is tho primal 


26 


appearance of the Supreme Self 1.0. Brahman, i Honca it 
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exists in Brahman as attached to it naturally and intrin- 
sically ond is also manifested by the ürahan-consciousnoss 
alone, Thus avidy5 owes ito very life to Brurman. In other 
words, Brahman forms tha very casenca, tho very soul or 
reality (atmen) of ayidyo.  "horo£ore, the relation botwson 
Brahman and avidya must bo that of ‘the soul (atta) and the 
soulad (Stmevan)* or "Reality andthe one (4.0. ANA 
having ít to be so, that is founded upon Brahman as reality. 
SureSvara characteriscs this relation ao 'atmatmeyattyo' 399 
to convey the above senso. me phrase Atmatnavettva, in 
other words, clearly Indicates the false identity (adhyagta- 
Sab, between Brahman and 3९1923. 27? 
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But Sure$vara, as a true Advaitin, does not forget to 
mantion that any auch relation o£ nvidy& to Drahman is 
merely assumed in the latter duo to ayidya itself and thera 
can ba no real rolation of anything with refarenco to 
Brahman or Remon! which, as it hos been already noted, 

- ís supra-relational, Because fron tha etandpoint of Bralrnen, 
gays Suraévara, there is no nyldy3 at all. 141 zin thio ways 
the relations of &vidy3 ero meaningful only from the aopiri- 
cal viawe-point. But the manent the Brahman-realication 
Gerne, avidyà disappears without o trace. In that stato, 
neither ayidyS nor its relatione can be possible. 3noreforo, 
it should be remembered that the eupirically viewed ralations 
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Go not conflict with the transcendontal unattachsednoss 


(1) Mvidya - One ox Many? 

Tho problen whether this primal noscionco (Ayidyg) is 
one or mony may nog bo considered, Even though there is 
no differanse’' of opinion among the Advaitins regarding tho 


positivity, indoterminsbility, and beginninglesansss of 
AEZ - yot tho various oub-schools of tho post-Sahiara 
^dveito maintain di£foront vietas regarding the issam 
whether gsyidya is single or plural, 


Vacaspatimibra, in his घालण, advocates tho theory 
of tne plurality of ayidyas. According to him, the prinal 
nose i (Axa) is not one but many, And it should be 
noted that this theory of Vacaspeti is very closely connected 
with nis 'JivobpitóvidyS-vEda'. If avádyB is located not 
in the tranocondental Brahman, but in innumorable individual 
gouls as Vacaspati contends, a question naturally orisas = 
whether ayidyg differs from one individual soul to anothar 
or ig it common to all? Though Hapgana is the firat 
exponent to propound the 'JivafeitavidyS-yAda', yot his 
opinion on the above problem ia not clear. But, Vacaspati, 
on the other hand, is very axplicit on this issue. And in 
bis commentary on the *Rnumanikatpi 
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emphatically maintains thet WAA is not one and common to 
all individual souls, but diffors in respect of oech and 
ovary individual soul. १५४ And singa the individual souls 
ere many, avicdys belonging to thoss also must be manz» 
Roally, it io the difference of avidyBs, that accounts for 
the apparent distinction botween the innumerable individual 
souls, in this way, according to Vacaspati, here are ag 
mony ayidyäg ao there ara individual souls; ono NENA for 
each individual soul. 


Vacaspett fo opposod to tbe view that ayidya, abiding 
in tha innumerable individual goulo is one. Ho, under tho 
guise of aríticising the S8bkhye-doctrine of Fradhana, points 
out the defects inherent in auch conception. Ho arguen that 
i£ ayijy& is one cnly, comen to ell the individual goule, 
then, by tho Drahman-realisaticn on the pert o£ ono individusl 
soul, thare must be a conplote cosaation of avidyA as ७ 
whole end consequently there would be the ०2703 ७०५०००७ 
liberation for ali, That ie, bad vA neon ono, coucon 
to all, when one particular Individual soul íis liberatad, 
by attaining the right knewledge of Bremen, all othor 
jivas also would be automatically libaratad. If, in order 
to avoid this difficulty, we admit tho non-removal of avila, 
that would result in an unending transnigrotlon to all 


(anirtohsa-preaahaon?. 143 gut this is not the foot. 
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Por any such assumption would violate the order of खाए 
released and tho bound souls (boddhe-mukte-yysvontha). 
Certainly, i£ Devadatta is liberated by romoving his avidya 
on tha atteinesnt o£ tho right knowledge, anothor individual 
Soul, say, Yejfiedatta is not liberated. On tho contrary, 
tho latter continues to bo bound in tha tranemigratory 
‘existence. It 48 ao because there must be a common sube 
stratum for both IAEA and nyidyS.  Vorily tho right 
‘knowledge attained by one individual soul doas not contrae 
dict the nyidyS o£ tho other, In other words, thoro 
cannot bo the relation of the remover and the removed betycon 
XX and gr AAA which occupy different locus,  Thoreforo, 
it should be admitted that avidyR belonging to innumerablo 

. individual couls is not common but different, on this vía, 
however, the distinction between the released and tho bound 
souls “ican ba reasonably maintained. For, according to 
this view, gvidyg belonging to thet individual eoul which 
 atteins right knowledge alone is removed end not that 
belonging to other. M5 m this way, according to Vecaspati- 
mi&ra, avidy& resting on innumerable individual souls is 
many, end dann individual soul has got its own particular 


Ad 


Nos, an objection can be raisad against the above viowi 
If £t is the plurality of gyidyge that acoounts for tho 
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distinction of the innumerable individual gouls, then it 
will definitoly lead to the fallacy of mutual dependence 
(anromvAéenya). For unless we establish tho plurality of 
Nigra, the distinction of innumerable individual souls 
cannot be explained: in the sam way, in the sbesnce of 
the distinction of the individual souls, the plurality of 
ayidyg cannot bo established. Thus the plurality of 
ALB depends upon tho plurality of jÍvas and vice-versa. 


Vacaspati replias te this objection again by eau in 
his favourite maxim of tha seed and the sprout (blisükura- 
nigra). १५७, js asserts that the distinction of both the 
jivos ss well as 5९405० is boginningless (30833) -:*0* 

Both of them axdet from a beginningless tino. The above 
gaid fallacy would occur, i£ they had a beginning. But 
that is not tha case, Hence the plurality of ayidvyas as 
well as tho distinction of the jivas can be reasonably held. 


Yet another diff“ arises on tho ASE ALA - 
view: Tf gyidvg, as Vacespati contends, is plural, then tho 
statements of brutis as well as o£ Sehkara, wbarein tho 
term ayidya io ueed in a singular form es ‘syaktah’, 
Akan ete., implying only ons pyidya would be contra- 

altea. 
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Vicanpati refutes this charge by stating that, tho 

` treatment o£ AA as one by the earlier authorities, is 
not because syidys as an entity itself is one common to all, 
but because the genorality of ayidymtys ie one common 0२ ell 
those ayidygs abiding in innumerable jivas, Thus Vacesyati 
concludes that the citation of 2yldyg in singular form as 
*ayvyakten’ etc. in tho earlicr authorities in only figura" 
tives? In this way according to the Bh&mati-schcol, tha 
primal nesaieuso (NZZ) is not ono, but many. 


But eccording w the Viverena-school, ZZ 13 not 
many.  ProkaBataan docs not admit different pvidyso in 
respect of each and evozy individual soul. Sims acaording 
to this school, the non«dual Drahman alona is both the locus 
and the object of Au. there is no neod of postulating 
the plurality o£ avidygs. Ana in tho first Varnaka, 
vxskasztuan clearly says that AW zA - the locus and the 
content of which is the pure Self, does not exist in rospact 
of each and ovary object (i.o. tho ४४६०७०७३४१), 148 


Now an objection gan bo vaieed against this viuw of 
single avidyn: If tho prime) nescionce ie ona, than by 
the right knowledge of the shell ote., lin aso o£ the ill- 
un tons like sholl-silvar et2.), there should be tho completa 
removal of gyidva as a whole. And in that casa, one would 
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have attained liberation by the more knowledge of the shall 
ote, But it contradicts our experiences. ‘Thereforu, it 
should be emitted that ayidy& differs with cach ami avory 
object. 


Prakagatman meats this objeation in two waye: Virscly, 
ho see that when ths right knowledge of the shell otc. 
arises, the superinpositions of Silver ato. aro simply; 
resolved in their material cause, namely, nvidyS,. just ae 
tho pot, when Gastroyed, is marged in its matarial caus 
1.0. the S187 Heros tho moro kroulodge of shell ato, 
does not bring about the total annihilation of ayidya, in 
which case one would have attained the final liberation, 
by the nere knowlodge of shell. 


He replies the above objection in another wey also: 
H3 aayo that though tho primal nescienze is ona, yot dt 
has various modes (ATA IHA). And these modes of 
primal nescionce, which are prasont in the coansclousness 
dalimited by shell etc. ara the material causos of the 
illussry appearance of the silver ate. And, they ero 
removed along with the superimposition of silver eto. Uy 
ths knowledge o£ their substratum 1.0. aholl. 150 


Akhegdananda, in his AA Ina, a commentary on 
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in this context, assortg that on 
the authority of such áruti texts se ‘mayo tu prakrtin’ 
Otc., tho primal nesciance should be regarded to be one 
only, For it ia prolix to assumo many ayidyss. But still 
for the caka of practical purposes wo can admit innumarablo 
modes of the sam gyidva, 


It follows from the above that the Vivarapa-school 
does not admit the plurality of primal nsscionoa (milayidya). 
But even on the view of single AAL the distinction of 
the released and the bound can be reasonably explained, 
Booauso, though avidya is a single entity, yet, due to tha 
differencos of ths individual souls, it has diverse cap 
ties (aktig), which conceal the trus nature of Brahman 
from thoee individual souls, In other words, aydyp. though 
antitatively one, its capacities that vail tha trus nature 
of Brahman differ with each and every individual soul. In 
this way, MAMA has different capacitios (yifloran-gaktis) 
to bind avery individual soul. men a particulier individual 
soul attains Brahman realisation, thore is the removal of 
avidy§ as qualified by that capacity whioh veils tho nature 
o£ Brelman in reopoot of that particular individual soul 
alone. And it does not involve tho removal of gyidya ao 
à whole,  Thereforo, there ic liberation only to that indi- 
vidual soul which attains Brahman realisation: while the 
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others in case of which aviary still persists, continue 

to bebound in this transmigration. In this way, avon in 
tho view of single ayidyg, it is possibla to overcome the 
absurd position of the simulteneous 1tberation for all whan 
one is Liberated (ak 


Suragvars also subecribss tà the view of singlo ayidya, 
Since, aceording to him, the non-dual Seif alone is both 
the loquo and the object of avidva, it is mt necessary to 
admit many ayidyas. Suxre&vara, in his Varttikas, rofutan 
tha theory of those who hold tho view of two-fold gyldya 
(avidy&cdyafvighya). Mangana, for instance, in his Brahog- 
giddhi recognises tuo kinds of ayidya, namaly, non~apprahon- 
sion (ABBA) and mis-apprehension (mithys-arahana). “229 
But Sura$vora argues that since the Self, to which ३४४७२१३ 
is solely related is one and undifferuntiateds it is 
roasonable to occopt that there exists only one gyidys. 

For there ig no other factor in the Self, which io £featuro- 
lens (nixvifesa), that can differentiats Ayidyg.  Morocover, 
singe.aVidyg itself is the root cause of all sorts of 
differences, tharo con be no other cause that could bring 
about differentiation in ayidy3.  Thereforo, concludes 
Suraóvara, the view of two~fold svidys in the form of 
mic-appretension and non-apprchension is not tonabla, Es 
Rnendagiri, in his commentary on the Varttikas, romarks 
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that when we admit gyidyd appearing in the form of गछ 
apprehension, non-approhension eto. to bs located in tho 
salf, than, since the Self is non-dual and featurelass, ` 


there can be no differences in 424842 · 154 


even though Surefvere treats AME to ba a single 
entity, he speaks of ayidya stresoing ite functional 
‘diversity. We usually fim in the Varttika literaturo of 
Suradvara, tha thres tonus, namely, A Hang (non-ay;,raheion), 
mithya~ifiana (mis-apprahanaion) end gabtaya-ifiang (५७७०७७४६७१ 
cognition), that are used to convey the diverso functions 
of nyidyg. Of these three, tha first ona io. A An 
denotes the very nature of 5yldya, while the remaining 
two i.e, H An and sehBaro-ipóna express tno various 
results of ite functioning. mat is, Alfons is the cause 


5nd tha other two are its outcoma, 155 


In order to create the false appaorance either in tha 
form of mis-apprehansion or in tho form of doubtful cogni- 
tion, BUYS should first anvelop the truo nature o£ tha 
given object. This represents the obscuring nature of 
avidya, which Sure&vara calls ajfiang i.e. non-apprehension. 
Both mis-apprehonsion and the doubtful cognition thus 
presupposa tha non-apprehension of the given object. For 
the mle-apprehens ion in the form ‘This is ailvur' (in che 
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case of ahellestiver illusion) cennot be possiblo i£ ths 
object intront 1. e. the shell as it is, is directly per- 
ceived, Nor can there ba the doubt in the form 'uhothor 
it is a lamp-post or a man“, if the lamp-post befora us 

is cogniesd as it is, The non-apprehension, thorefora, of 
the trua nature of reality is the root causo of all 
further appoarences. 155a Even though mis-apprehension 
and the dubitativa cognition aro the effsots of non- 
apprehangion, they are not essentially different from tho 
latter, for in Advaita tho effect is really non-ditforent 
from the causa, In this way, though nomn-approhengion, 
misapprehension and dubitativo cognition represent the 
various fuhctiono of AAA, their true nature is assontially 
avigyg itself, 199 surotvara, therefore, states that theso 
axe tho dizferent forms of one and tha samo principle le, 
AAN; 157 n other worde, Don-apprehengion atc, ara only 
the further devalopmants of ayidyg. To sum up, in tho 
view of Vàrttika-5chool of Surobvara, 3yidy3 as an ontity 
is singles, though it appears to bs many through its diverse 
functions. or in other words, ayidya io entitatively 

one but functionally many. But the Functional diversity 


of avidya does not militate against ita essential unity. ze 
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NOTES AUG पा BRENCES 


PP. Vor. I. php 98-99. 


एन्ट्री sTUTÍM: Temp ईयते |: 
nV. V1,47, 18, 


इन्द्र जहि qati urge 
qa feni avant METAT ॥ 
RY, VII. 104,24. 


arem यानि घढान्याएः । 
RYK. 58. 2. 


T TFT सवासीस्तादानी .,,..। 
N- X. 429. 4. 


म Aren Jede ०००००] 
RY. x. 129,3, 


C£, Sayapa'’s Commentary thereon = 
“PTEMICETEN आपरफत्पातू M= 
मावरुपाब्ान ज्या तय इत्युच्यी 1* 


courts हिरण्यनिरधि Tafeanteet उपर्युधारि 

संपरन्ती न aatar: गर्दा; Sar: 

उहर्ााच्छन्त्य एस agate न चिन्दसगनतेन हि geet: | 
Cha, Ups VIII, 441. 2. 


gaut de निहित serai ASU f विकिरतीह ates । 
Mund. Up. 11. 1. 10. 

तगमी AT ज्णो'तिर्जवय । 

Bebe Ups . 11. 28. 


Cf. f इवान उघरणा एक स्वास्तरः 1 
óchXara'a Commentary khereon. 
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9. 


20. 


12 


13. 
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ते ध्यान्यौगानरता gren 
u unf tantra । 
डच, Ug. 1. 3. 


माथाँ a gafi ur- 
न्मायिनै त मपैशपरम्‌ । 


dye. Ups ४५६१० 


अघानिनाबुदैँ uri ऐन मुह्यन्ति जन्तवः । 
Ra. V. 18. ` 


दावर: aferat हृद्वेगेषजुन तिष्ठति 1 
pracy सर्वमृतानि TASTET A मायया ॥ 
BG. XVIIL. 53. 


मापामाजभिद Qenod परजार्थह: | 
SE . 17. 


जनाधिमायया geny पदा ata: ggtuo । 
अजमनिद्रमस्यप्नमद्नात BEUA तदा ॥ 


S 2.16. 


अधिद्यात्मिका fe बोजशक्ति; अव्यवता पिशब्द- 
निया परसेश्वराज्या मायामयी aergfun:, 

amt त्वस्पप्नतिबोधर हिता heh संतारिगौ Par: । 
BIM T. %. 3. n. 187. 


एड स्व ovat: ereet विडानधाएुरकिषया 

मायया बायाविवदमेकपा Tre । 

Ons Ry 1. 84% 19. F. J07. 

Again commenting बफ 3G.V.14, Sefcare statos- 
TETA: अविवालळणा gz A: माया mew" 
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22. 


23. 
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नामस्थादिना यैघमविद्या pats | 
गाधा Wart परं सौदम्पं पृत्युनैयैशि सरपते ॥ 
28939, 1. 44. 128. 


vd सैवरतस्तावः्पर mES परावणमू । 


` जगचाप्युकायाम *स्वारनाविया”त्मन्ययातू ॥ 


-A. 721. 44. 10. 


qeaarfergs वैशान्ता। nfunrd तमोत्तरम |» 
NN Fr कफ़टार्या स्वात्ममायवा di 
On, git, 1½ 411. 519. 


Nr NN Hur. THAN: गोपाठिंगप्ववाय्या प 
ur mertan ur A 
A. I. IV. 3. P. 277. 


येय gfevcgtfasrageri arash अव्यां 
अविधा माया प्रकूतिः .... oft छत्र तत्र 
पहुधागीयते t 


EE. Vor. I. F. 98, 


wear Rake स्वाायया अधियपा feadh wha । 


Beye var. vx. p.692, 


REY. Var. 1. pf. 169-173, 


अमभिर्षवनीयत्तया तत्वावमातप्रतिबन्धविपर्षदावशा लकल rft. । 


NE: Sz. pe 169-170, 
C£, also VEG. Mt. I. p.64. 


25. 


26. 


27. 


26. 


29. 
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*तस्पाभिध्यानापोजनात्तत्त्वमायार rure 
'फिवमाया व्यतित: pT. 1. 10 Nurfagar 
aaar aeaf faerat मायाशय्दप्रयोगातू 17 


- SK. Ep. 172-173. 


"तत्मात्‌ लकीदवात्‌ MENETE wenn 
warty stats falugTureue माया जाध्यादन- 
प्राधान्येन जचिपति ceert: इष्छाधीमातवातद्रपरी स्पेन 
वा उ्यवडारभिदः इति gel मायामगमिति | 


Qi ikke L173. 


sated प्रफटार्थपिवरणे अनादिरनिवाप्या ggf 
frosaratafeodt याया । maT ea HfG Ar- 
Tug saver Dyno विदा frs 'विएप्रतिविम्बी 
ata इत्ति i 

जना दिविश्यप्रदृततिमाया FIFTA AAT । 

तपेळदेशौ5ऊतिपा तु fe f n: ॥ 


yim. 2.29. 


जीवेशावाभातिन एरौति गाया घ अघिधा' प 
True mía 


x 4 if. rm c) 


EIOS I च्या ITA and, Werra, 9. 


तत्त्यादिवेठे m ) 

करौति . . . इति giuinzt at eel nnr 
सतल्वप्रधाना माया तवमिक्रतमलिनसत्त्याचिपेति भाषा विद्रामेई 
fr g 

SEA २. 7.69. 

TMT तरतावावितेकै हु शु:पतत्यमधी स्फुर । 

माया एजरक्गॉघ्वस्ता5विधा शकी तु पूर्षवत्‌ ॥ 

. T. 30. 

तस्त्वपुइयपिशडिम्या मापाधिदा घ हे गते od 

PQ. 2.16. 


HD 


32. 


33. 


33. 


35. 


si gata: fh मायाशब्यिता Sravturíu: 
सोघरणप्रापानोन गहान्याष्यिता उीकीपाधिः 1 उत सप eur 
जोयैश्वरताभा रणविन्माततदान्थत्वै HAT कयौ खो दि 
ef H warda ! 

Big. T. 15. 69-70. 

'चिसेपर्णांस्तुजाधाम्यान्याविशोपा ff, 
अपिदावरणोत्कर्षाज्याविसोत्यति d s 


- I. 31. 
Pr.S.8&0hakriehnen, Indian Phijosophy, p.587. 


qafa ve Tel sTTOIOVUHGU: nsggTaUEgvug: TH, 
तथापि meres ar arat Hf, लीरा: g 


' pias adtetamrizeraraarhy: Bera eo शल + 


Bf. Ls 414. 20. P. 3233. 


ते चापधिँ पराप्य पटोशवरेष्छाट्रिरिता यथा ande 
furfrareagarta oat f: f N aut ता gater 
ATA TTT गण्यूखारी टा f d THAN सिता 
Fr 
तथा पू्पपुर्वपातमावशाच्‌ पुर्ववमामसामल्पाण्युत्पपन्ते । 


७८०७१४, N. 332-234. 


F 
भाषस्था marfucr स्फुटं ANN re n 


W. P. 232. 


नात्मानारमीयकार्यस्य स्थादुपादान्ऋारणंमू | 
अतादाए म्पान्नादि पँ जनपन्तीह wis ॥ 
BUSY, 171. 41. 88. GH. 61,002 
arend न काटह्ट्यारतन्मौहाचिरहाद्‌ मोर d 
जाइरा न्ययाच्य बुदपादेर्युवता तत्कारणतानुमा ॥ 
Üp.gike TIS, 4. 871 
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37. 
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39. 
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उपावारनै हि बुदवादेरात्पायिदेति फधत | 

९२०४४६ NW. 344. 338. 

C£, Anantagiri‘’s Commentary thereon> 
“बुदपादेरपिध्ायारप wc नार्ण्यादुचित्मुपादातो षादैघ” 
त्वमिति garaf faves: 1° 


सर्वएमाणछोपः त्यापमावाप मायतमी । 
. 1.22. 


पारिष्छेती घ arfar तमील्या हि ता यत। । 
जाघ्छा दिकणा? ता एकता तयसाठयस्तरपिगः d 
BUSY. TIR 44, 98 ५ 


arene rion तत्या ef न पिकी ॥ 

IUN, ix, 1379, i 
C£,Xnzodagiri'u Commentary tharcon= 

"bfurg शान्ट्रायभावमवियामाघयती । स्ताम्‌ प्रश्याशअआत्ग्रेति । 
area: आवो नाम आवरण्माध्छादमस । न nether 
अविषाया स्यगहित । 4 wg savory आध्छादङत्वं rf 
अती वल्त्वाध्छाइकर्त्वं अविदाया? wrerfarad: 1° 


माभावताल्य घटो eT f, 
VOTHTSHTGUUETECHTUÉRST: | 
अझाम्मावरणमाड Y dius - 
स्व्द्भावस्पभिति तेन ad gota: t 
GE, 2.330. 


afore विदित सत्ये घटते तदा । 
KUBY. rt, १709, 
cg, "अपिदिति नमः तर्हि कोऽर्थः स्वात १ geurean यथा 
अभिताकाँदौं तदन्या aerd av तत्र M: nur Proms are 
f तिस्दत्व वा pss, न तदभावत्वायित्याह = अधित्रवधिति | 
Ansodagiri's commentary on TIDY, 114129. 


13. 


hg. 


17. 


50. 
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पदेव -भित्यमन्नानै मिथ्याङ्गानै तदेव pog 
STAAN तयोस्पभ्राशतः ॥ 
BUSY, 4. iv. 368. 


Téstrefirfa व्याप्त निंष्ट्रिप्यन्पपाउ्रहै । 
तावती ANRI rar च न ge ॥ 
Ak- T. 1. 466. 


शुिकैयमिति gun पयार्य strat i 
रफ्तायन्यथाझानप्रतिष्धातृतेःपि fs n 
. At, . 8. 487. 


नानातैत्कारतैसर्णि प्रश्पमन्ञा .] 
दुधपा दिर्मुतिल्येण रको कर्मणो ws ॥ 


Op.oit, Tw. 111. 80. GH. also T. 44. 131, and III, 114. 30-11. 


EE. Var. T. Y. 26. 


xpi eny अधिपाशदितः बाद्याध्या feng de 
तएस्वस्यतटवामाजा SATAY ERANT । 
जन्यया faafaa e: ॥ 
Op.aite Var, I. . gd. 
Prexséatmean, in bis commentary on this passes, aaya 
that by tha words A Nen ond ‘sha’, inferorao and 
peresption ars indicated ae che pramapas for the 
nescionce to be of tha nagturo of existant, 
ARM. Var. Tepo 74, 
grag uvm " unit "arae घ म प्रानामि * 
NN TA 
REN. Ver, . b 74, 


गनु शानामावविषयः अवमवआातः उ न = उपरौधावमासत्वात 
"ad gdi* afe à उमावत्य separatory । 
pt 
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प्रत्पधाभाववापिनोडपि न आत्मानि डायामाचाचगम; 
wafa । "मथि जञाने arfen® इति प्रतिपत्ती डाल्मनि 
धर्मिणि प्रतियोगिनि घ उसै शपयते क हानसद्मावाएु 
हानामावप्रतिपल्त्यपौगाप । जअनवयो. पि पर्म्यादी ततरां 
अमावान्वगमातु | 


Pie git. P 74 -7 5 * 


ot. ara oft प्रतिगीगिमो ज्ञानाय कारणत्वम्‌ । 


कठप्रमाणगोपरे uwftrTHTSTSNUSTR ठानामावे आत्मादी 
want AH पि areata हानाभात प्रतिपित्त्ययोगात । 
KEV. Var, I. 9०79. 


भावल्याज्ञान्प्रत्यप्लादै हु सति atag foar aT 
मामामावत्येच धरावान्तरष्यापि म FN: Paral शवण । 
Op cit. v. G1. 

SECC manutke r 

"यथा भावे सति उमाषौ fash Sf विरौ चिमाचान्तरै 

तति maread funds हति भावः 1 

N. Var. Tapp 84.83. 


नव zTwggfüugYfasremmfu ar Aed 
GOTAN ASTA fe । तस्य ETIN- 
प्रतिभा सत्वात | 

EEN. Var. T, pez. 


"fe epum स्वये FAN 
A- 


पत्‌ पत्साथई न enri Nn, सथा eff n न 
चाप्रयौचकत्र mentara निवर्त्य पटादेरपि स्वक्षानाशस्मित॒त्तिप्रसइगा gd 
DP. Var. I. p, da. 
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ce, आात्रपविषपाानानि त्रीण्यपि छैन ताका 
अपभाग्यन्त । तथा घ sTegftüsgt Tum 
grefr wets soTaufü archa, न हु न्विर्धपरि, 
ff N 6 अन्त करण त्तिकानीत |: UCITN 
"reife ed व्याहतिः । 
. Var. T. p. 20. 


अनुमानमपि = 'पिवादगौधराफ्स्न gerard स्वप्रागमाव= 
व्पत्तिरिक्तस्पपिषपाषरणस्पमित्एर्पस्वदेशात्यह वन्त रपुर्चतर 
sfunudfa, z. HN Tee, अन्फारे 

प्रथोपो त्वन्न्प्दीपप्रमावत 1 

REV. vor. T. p, 85, 


Ce, BAS प्रागभावाधपरमभिशिएं gras rag 
sarene -e DEUET most । 
शानिनाश्षाननाज pafa MT were: सन्‌ 
न क्षानात्प्रागमावफ्ा इति यदी तर्ये Henn: n 
ie i 21. 141 » 


सर्वच ore सोपादामफू भावडार्धत्वाक 
TH, हत्वनुमानाए्‌ | 

BEY. Jor. 2७४००७१०७०, 

CE. 4360 VPS, Var, 1. p. 18. 


fugeganreafa gf HH य अद्माक्ताररणाष्यासत्य 
agrare fenta fegurri Feri । 
स्त्यपीपादाणत्वे rýra फॉरणस्पभावतया seopirarty 
meagh । 
BEV, Var. I. ph. 00-950, - / 
( 

. तस्यापि 'मिध्यीपादानत्य सा दित्ये तणा निधोषादानाम्ता- 

कण्पनाप्रस्झातृ्‌ अनाप्द भत्‌ 'मिध्यौपादान sfa कल्पनीयमू i 


-g. p.90. 


63. 


bbe 


65° 


66. 


67. 


68. 


659. 


यद्य अनादि त्तर्ष मिठ्या fueuturerd srradefay घ 
mq अछाम, aft, गिण्याध्यात eo पधाविधाडहानोपादाप 
कारण्सम्तरेण JANTA: एत्‌ N, 
७2०४५६६, Ff. 90-91. 


न तावब्‌ तुषुप्सादी स्ववंग्रकागद्रदृमावस्यतान्वमात: 
garam Ane द्रम्हु भिन्जिरका दिदि nS वक्तुम्‌ । श्करपश्जतेः । 


Opgit. 7106. 


नापि मिथ्घाक्ठान्क्ातिवत्थाच्‌ । 03 तस्थ उमावाठ | 
स्म, 


नापि पत्तो या fey Fr FN ren 
तत्त्वापमश्कातिघम्फतत्वामावाद, सराप 
rannit pieste tani 1 


ir: 


मापि aus तिवन्धात स्वस्पग्र्णत्य f Ef 
ibid. 

cea NNW Arn farara sara: fmrfe । 
W- Vat, 1. 9. 28, 


स्वयत्काशपा Aea nfen mr यिएकाहणह्य 

Soars ryt 

PPV.Ver.f. pp. 10-107. 

e e eee न ee eee eg:, 
अन्यथा मुक्तावपि AT- 

- Wr. T. F. 2 5. 

न घ कर्माणि fer दिबन्धीनि हति प्रमाणमासा, 


तैस्कारत्वाच्य फर्सी Af HN DN अप्रतिव्रन्यकता | 
REV. Var, Z. pu 107. 
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70. 


71. 


72. 


75. 


7. 


26. 
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तस्मात RATAT egerruTHTWenqETU: MEN NETU TA- 
तत्वैत्कारकमम्प; अम्यदेव fufiuu प्रप्िभन्क Geri कल्पयतीत्यर्थः | 
DS . 10/108. 


^ 


E. Ag. Pps 207-209, 


तव्यापि 'ठिरण्यनिर्थि निदितमक्ा swf देवर से 
'विन्देयुरैयविमा: arf: gar: अहरहर्गच्छन्त्य Ed naasTé न 
N NN छि meme: । 

ChB. Up, VIII, 112, 


अनीशा शोचति मुदूबमानः । 
HUDde Uge IT. 1. 2. 


न पै fuera य wd जबानान्चद्‌ मुष्माइमन्सरँ भवाति । 
"नीढारेण argat” arcar पाइप co samor n a 


Fad ab. . vi. 4, 2. 


mufrfeavfu- wongTaTq weufapfeo: हुपमाणा genta 
yman niera स्तीति erqudtfü फ्लइत्यतुपपात्ति: । 
ED. Var, T, p.408. 


Med qd TM STUN ruf जगतः mom 
arg KAT प्रधालाएफादम । परमावराथोना 


प्विपमस्मा थि; rf tree, स स्वतन्मा । 

HT घावशयाम्युपगन्ास्या | उर्फत्ती fe सा । नहि तया 

विना परमैश्वरत्प megri सिध्यरि, शविधिरशष्टितस्य तस्य i 
प्रबुत्त्यमुपप A । कुतः १ विष्वा तत्वा बीक्ाकोर्दाहाए | 
अधिधारत्मिका fe बीजापितः अव्यववतादिशम्द aT 
परमग्पराप्रपा सायामगी seTgítcu: geet weeny क्ियोपराधिता: 
परते darter जीवा? 1 

8६8. 1. zv. 3. P. 52 7-78, 


/ 


77. 


78. 


79. 


ga» 


Ble 


Bae 


85» 
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प्रपाने fe afearat रेहवराणामनीरवराथाँ घा ईश्वराप 
arnt दा gegat fast med Peleg । f rA 
मधिधाशविते; माया दिशब्दवाप्यो न शक्या पत्त्येनान्यक्तेन 
वा fg । NAT scsaaed यदाभिवच्यित्व माम | 
होज्पमव्पाकुतवइदस्य प्रधानवादाद He: । 


ळे, I. 4v. 2. p. 377. 
E. Var, 1. Y. 2G 


गधा fe हुखच्तितमादपादाकपि सरत्या «वाधाषिपयामधिभागएाण्तौ 
पिष्याह्ामस्णानपी दितण्पात्पूर्वषत्‌ पुनः प्रशिबोये विभागौ 
ede NE rf भविष्यति I... . स्वमपीताचापि 'भिब्याध्ाम- 
प्रतिबद्धव 'विभागशाक्तिरनुमा त्यते । 

BSB, T1. 1. 95 


अज्ञातत्ववत्िँ हुर्वन्मानै N N । 
मानादक्षातता पिट्स्यान्न ar तत्फादागिमी a 


SY. 909. 
er. als 20 59-1. 


तस्मादक्षातावेप्कमैवार्यसत्ताप्रयी कई प्रमाथं । 
zotaad  म्रापत्याह्नानपिषयत्व॑ अस्या 
हत्यध्षामातणि उमुवानादि 3 प्रयाणमिति मावः । 


82, Var, I. Pe 208, 

प्रमाणोत्पम्नया दुष्टया योऽधिषाँ द्रष्टुमिघ्छति । 

दोपैनाती' of पश्येद्‌ gerefimd un n 

TUBY. 11. 177. 

og. पानामील्यविधेफाऽविधा' EnA मता । 
mofi वा fear fantgedu वासरे ॥ 

Opegite 41. 170. 
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Bt अदविपाया अधिवात्व dip तु तमू d i 
मभानाधातासहिप्णत्वमताधाएणमिद्य a 
SY. 102. 


85. मत्र घे ahum mre प्रमाणिरभापव्याव तत तः 
garda एत्ति म तह्य प्रमाणोपत्यप्राहगः इति । 
ERY. Var. I. pa 209, 


86. St. माने fe farfod " न जानामि ” उत्ति 
FURTAR । तत एव छस्य प्रमाणामाधपरयुक्‍तातलव- 
veg rien: fafa druff TA arte । 
तस्य उमापव्यादुत्तिकु aigra a सिध्यति | 
तत्र वादिना farfmefenefeT eee 
घीममिति प्रमार्गेच्छानस्य Ane fen: RHD. geod: d 
BR, Varin T. pe 209. 


ce"sfaaT नाम rf ff arata वादिनः 
qd Fr प्रसाणीपस्पाधाए । अधिदात्वर्र्प तु 
प्राधितस्यादेव fatuíu | 


X9. Var, 1. Ps 55 श्र 


97. मावत्व॑ u xsrafusanegavnd विवाय à 
Ads T. p, 944, 


86. Cf. ge ].] 'गिन्याभिन्त x ure । 
न arts faahi a चाध्युमयस्पछम्‌ ॥ 
Ex- 40-41. 


99. Ife ef aay मायेति कथ्यते .। 
नातती दृष्यमाना HT वाष्यमाया न पा यती od 
न प्रकाशा दिये भिन्नता orrie दामी । 
न uTfu-4r ag fev use mTPORAT £ 
Nd deer HTH तापप्यीच्यत | 
म याययवहीया HT कादैष्ववपवान्यता d 
nas Vit t. Ve 13915, 
E. ad Kegnanenda Tirtha’s Commentary on Slo. I. 
. 68-59. 


90% 


91^ 


92. 


93» 


9t. 


93. 
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0६. छर Bos, Inyocatery varde 1. 

. *हन्पि्थ्पाविषादितयतपिवल्य gerat" 

ct. also Sha, T. 411. 30 p.339 ant Z, 4v. 3. p.377. 
S. EE. Var. T. pedo. 

ot. PPV, var. T. pp. 159-170. 


CH. LEA. 2.47 322 and 442, T1. 444. 192 and 234, 
TIL. vidi, 31, ४४, v. 44, end IY. dv.307, 


v. v. fee. Linhta on YADDIR. 7.97. 
CE. ala 

प्रस्यक्विदामाविशाञ्तौ उयकिचकरितातिद्विरा i 
feer प्रतीची्य TEGANE: | 


Corman tig upan the Virkidka + 
afrarfeaifed f N 
एर्पड्मो ठेका पित्वाशतमस्ततप्ररख्या ममि ॥ . 
Buby. I. iye 1344. 
iri olearkly states «€ 
* तत्तमौ५मिर्वाच्य gemvats oft decus, NAT 


आए füigEN " 


"rúst विधादपासार। meterai सवारी 
Ar मायने वीवात्मा 1* 
Z. 1. 4. 1 p.45, 


वाविण बदुमाचया, छिन्त पीछे, aT 
त्व निर्षचनीवेत्युषर्त ऐन Tacapeter pan । 


9.88» 1. 1. 4. p.126, 
C£.aleo छापातप्रत्वमपि जीवस्य wir धुपतया' 


PETI डुद्धप्रठाणत्वभायस्य तरदनाधपतया e 
७२००१५६, T. 4. 11. 5. 240. 


96. 


99% 


100. 


101. 


अनादविषाषचैदलरुपजीवमाव: पर एवं आत्मा स्वतो 
Mya अवभातते । चादुशानाँ च जीकानामविधा, 


| e Teamrrfust eas । 


Sit. 1.11.0677. p.235. PIE 
"fsd Tatkpd आन्त Fra i" 
- vr. 19. 
जीवा प्किरणाप्यविधया' निमित्ततया Pasay वा 
gaaman इतीरवराष्येक्युष्यते, न त्वायारतया, 
'विया स्वामावे gf तदमुपपत्ते; । 
Bha, I. ५०.३. p.378, 
C£. also Vacaspsti's Commentary on tho WMA HAI 


"अविधोपादान॑ च यपपि विधास्वशोवे परमात्मानि 

न' साघादास्त, तथापि तत्प्रततिबरिम्पकषस्पजीवदारेण 

पर्मिम्नुच्यते । 

Bhs. 2.4५, 22. p.421. 

tmalananda explains tho term "Vidvasvabhaya' as ~ 
"निरवधमिति क्रत्यवगतनिदीष्क्ानाल्मत्यं 

विपास्वमावत्वम्‌ 1” 

NES p.378. 


C£ „. W. 235-236, 


एपमिशापि "æt न एवीशवरः:, ” "बाढी cT armat 
iri 3.1.9.1 "हत्पाविषोषिकवैदिकष्पवहारदर्शनकुत- 
झदोपहितजीष एव sara तैहुण्यत प्रति cada । 


YKE. p.379. 


"mua uTfea'gegrfqegqeTvt uaríma: Muff cavata, 
कार्यकारणपोः श्काप्ितत्वत्य yeasty, सच dtarfea इति 

अडानमापि तदा प्षितम्‌ । 
Srahnananie's INRA 


on S0 p.227. 


102. 


103. 


{Bue 


Ose, 
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Prot.S, 8. 3uryenate7ona Shastri and Go Ratan Raja, 
Iptroducticn to A. S- AA. P. Y. (Theosophical 
Publishing House, Adyar, Madras, 1933). 


न घ अविदयायाँ aca? जीवात्मपिमागः, धति प 
जीवा शाविधाने तदान्या पि स्यस्पौ न्याध्यमिति sia, 
अनादिखैन जीवा विध्यौरन्तप््मेरपौयाप । 

Be 2. 41. 6. pe 
= also" न फन्याघको जीवपिधागाप्रपातिया 
gfaursurgq जीवात्मविभाग ufo, M Hh 


०2%. I. LV. 22. P. 421. 


'फिमपमन्योस्पथाधय उत्पती oot स्थिती वा माधः, 
अनादित्वाहुभयौ; । न faaan sated चिदमाहपःचे$पि 
fud: स्वएकाशत्वेन तदभात्यत्वात । न gatas, स ft 
परत्पराभितष्पेन प्रश्स्पश्सावैधास्यितिकत्थेय dT स्वात । सम्न, 
JH f: अहानस्य विवाध्यत्वे foeta व्यकिद ry sta 
fafa अविबायिशत्यरदधीनस्िक्िकावयोर भावाद्‌ । 


Urof.S,B8,9uryaonaroyana Shastri end C.Kunhen haja. 
introdustion to . पऊन MN. P. . 


rA NN दोष; नारद वस्तु वत्त्वन्तरनिध्पत्तये लम्‌, 

न मायामाते, न fu मायाया कायिदनुपपरितः) जन॒पपा या नार्यत 
fe Aru, उप्रपपमानार्चरै carers माया TITI ।" 
Bie I. p. 10, 

“न fe प्रायायागर्मायनीम नाम,। nager 
fe atı” 

EZ · Wr. 1. B. 109. 


106. 


107. 


108. 


109. 
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veg कस्यायिधेत्ति, ढीवानागिति gn: 
BS. I. 5. 10 


ने ee eee n । छिना where 
serfs आप्त्यै fraqed ofa grad Aereo | 
त्वाहयापषरकप्रदेशे कृत्यद्रयतेपा दितमोपत afiuresevera 
आवरणत्वाच्व, नाहि wat rf r 


BEY Vox. T. v. 210 


अद्ानमिति द S f अभिधानाए 
SUARE । var fruffenn aeg 
अभिधीयमाना कस्य f विपपमगमतमिति van wrfa 1 


Op Cite 7०232. 


नापि araa fargo TIA TIELA ANN 
म्वावशासकेन Heats TND D अकामस्य cfqeginT 
ताविपितन्यस्य घाहानाचमासडत्यात । अतो न naraarafarTa: | 


- 


८६, यथपि sprae वैतन्यपिरीधित्वगनुभयो, तथापि 
frets rer tureen धैपन्य चैतन्यात्मना 

फा नस Prada [| # के का के ३ % क eeenawe २३१७४ % % अ. 

के हक २ „„ © LETTER) ave ee een के $ # कु ७ & के (E के ह के के के 
Wesrenpmerqerfü चैतस्पस्य उपरीघतरित्तविरिटदशाया' 
अश्ञानसा फ त्वात तदेविस्त्वाच्य तदाप्रपत्पगमिसद्धानिति भाव: 1 


BP, Var. T, pp. 2112212 

C£. Madhusidiana Garasvati, in nin sdyvette-siddhi, 
while dfofonding thn सम vice ease that just as 
the Sun-Aight, which gate the objects Aik grass, 


popor,atc, burma away those objects winn dolinitad by 

or passing through the sui-crystal (donee), sindlarly 

the conoaíounneas Ts though it 4111001013: 

AM. can xomowo + when del£áaltod by tho 
tion of ths internal organ. 


110. 


111. 


112. 


113. 


110. 


115. 


b HAHN सतौरातीएस्प तुर्यकास्णावथ्छेयेन 
स्समास्यणुणतुलका दिदाएक NN स्वतो ऽविचातत्डार्यमा कक vd 
renee घुत्ःणवच्छेदेन तदृदाटकत्वाद्‌ 1" 

Dee T. 77. 


gemere प्र तिदिम्बात्मन्पध्यसत्रमामत्यावे! 

feed aur । अवदाततायाइध अतिरीोपर्कना द । 
ed सर्वहएवाधिवाजपर्वयों: seque अविरौयाच्‌ d 
PRU. Var. I. 5. 215. 


यधप्नमाषविद्य forai न्थिनी जीवप्रहमणी aman, 
तथापि pearen जीपभाग स्व पश्चातिमी dart 
gat, यथा gatat दर्पणादिरं शिस्वप्रपिजिम्थी 
fa प्रतिषिस्वमाणे ea अधिपमादधाति neq | 


- VES, Var. I. p, 38. alao H. EEx. Var. I. P. 219. 


अतमिषन्तात्रग ब्रितमहा araqgeorfarared f- 
fregrad 


एवमहानान्तःफरणपोरेकालासँबन्धात्‌ ze: घत्यवशासः 
नाम्तःकरणस्याद्वामसंधन्यादिति NG, 


Ex- ४५८, T. Delle 


प्रपोतरन्ययात्दौँ परत्पररैषन्धक्र्नायोगात्‌ आयामि 
Af. squishy dfe à र 
Ep 


CEA घ वैतम्यस्य def anaes arend 
aded furem 1 
yd. Ware X, p. 59. 
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116. 


117. 


118. 


119. 


l 1205 


121. 
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BY. 275182) BUDY, 1. 1% 1215-1227. 
cf. a- See tha BRIER at the beginning of 
Cheaptar IN, 


त्माव a: शक्तिः sacred सर्जन | 
amisa भवितवाएं; प्रबाजिनावसीयते ॥ 


BUSY, EV, 144. 170402785. 


अताधा रणाज्ञा न प्रपीय्येप पत: Fr 
Op. Gite 3» Lv. 179. 


asatar मान्योज्यॉब्छामसिद्धिछाा । 


saTrarfesd svaTcexot बॉयेफततणमू | 
Ope. gb N. Avs 890. 


of. v. S. IFA. bighto cn Yediatge pp. 101-102. 


प्रमात्रा दिधिविजाार्थमनुम्रपौ स्थितस्तत: । 
नापैधिधमिति प्राह स्वागुझश्पनुमारतः ॥ 
प्रमात्राधरिकोः पूर्व विदन्यामन्यषारतमः । 
खिमा 'चिदेवैका' vara गम्यते ॥ 
BUBV, 1, Iv. 209-290, 


4Ffaurfemr fa granf anz 
qRHUTWRUT r 
BSa T. Av. 3. 
$8/यित्दानन्दा जि पड़ट्मस्वस्पीष्प्या ear 
स्वाघयपास्ववतिनपया TACIT ...... 
Safhere's prafade to the Dveti6voteropanisag. 


210 


122. ij कस्य ord arity एति ug 
यस्त्य qusfu त्य ते प्रति garn: । 
Sob. IVs 1.3, 


41) ymt nefi mests voir fur: 
आत्मा aaret जीव उच्यते । 
BUR, 111. 5111. 12. 


i11) अविद्या कस्य घस्य grad aeta o) 
BgB. X131,2,. 


1226 परावप्रदणपा हुष्दया पीस्योऽक्ीऽछानमासमनि | 
व्योमकाष्ण्यादिवत्तज्यै गमावपर्ति न स्वतः ॥ 
BUOY, 2. iv. 238. 


123. अस्थाचधशतो प्रहाणाग, ताड खडिचापरतिपरतो 
सर्वे वेदान्ताः जारभ्पनोी । यथा यायमर्थः सर्वेषाँ 
वेदेन्ता ना our वपमस्पाँ शारीरक्नीमाौतायाँ gafent: । 
828, 1. 1. 1. A-. p.45. 


12. 28. 1. P. 377-501 end . 383. 


125. “grat aT amarni 
I ५३५ 


126° स ष "anem Am विति पोचाड्वान्प्रचिपपदकए तिपिरोधः, 
तवातपत्वाभातिडपि तत्कार्ययोगितगा ऋाष्यकापदेशोपपतल्ते: | 


- TL. v. 378. 


127. मेघ FAME 3विपचयत्ते प्रमाणाभाप: «««««*« 
cove आयो तु gate विधान्यापिन छु brary" 
एत्ति झोरेव प्रमाणत्वातू | 
Ini. 


128. 


129. 


130. 


1312 


132. 


1324 


122. 


C£. काघपत्वविष्फत्वभागिनी 
'भिर्विमागधितिरित हेवला | 
पूर्षस्द्धितमती छि पजिचमौ 
माएफो fi नापि ator: s 


88, 1,918. 
of. A3. i. Fe 207. 


€f, 39. Tu. pp. 369-376. 


अश्लानि gan बीवी मरि मवति य त्पष्टमञ्चातमत्प 
प्रागस्पष्ट NN: ff NH दिरामाकयोगातू । 
वैतन्यैकप्न तिष्ठ स्फुरति न fa meura orgy 
तद्क्षादिस्मामासनिष्टै ह्फुरति तधुपित जीवमौदुपामियानप 1 
88, 71,364 « 

८४८०३२० H-: T, 169 end 174. 


फेड or. n. Wwezhioathan's introduction to Sathksove- 


Éexirokae pp. TIT. 


"aed परिहृत्य गण्डनववस्तदूधम्यपा' YTRER । 
BS. 32.174, 


प्रफरणगिदे वायस्पर्षिगिश्रीपत्वेन उक्तमपि qeu: 
मर्णडनमिप्रीपमैद à taran farg weasels ति 
प्रवादः prfaz स्व | 

Yogendrenatha’s Balsbedhipi on A. 1. p. 1394, 


कत्य gard syay उत्ति de, url 
पुर्ष्छात ara N एति वदामः ॥ 


DSB. TV. 4. J. Pp. 2212-939. 
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134% f. K. Krishnemoorthy. Ine Idea of 7744, D Hiato~ 
rical survey’, Fob Soy to Gods April 1990, . 112. 


0135. CE. xogendrans tas IA on as . pp» 1358 
1356, 


136. TemgiTAgfü gufen aree ergg ey | 
तदन्यपत्तदागात॑ एन्नजा प्रत्रिपरथ्या ॥ 


BUDY, ET. 124. 121. 


1377. 
157. v. b. Upadhyaya, Lights op Vedanta. Pr. 105-405. 


138. आश्माशावल्लवरैयन्ध कात्गात्माधानयोगीत; | 
RUBY. T. 4. 381. 
afoarasasreforarenar Arad: | 
शाप्पार्मवत्तवस्था त्याच्य छ DHH n 
OD. 235. . Av. 1270, 


139. amfi feno मौदकूटस्पयौरिए्याष्य/स्छितादाएम्यमित्वाह- 
ZTS । l 
fnondegiri'e gloss on BUBV, . iv.301. 


1%. योऽप्पविधार्तेषम्धः H ff: | 
चा त्तजस्प्दमिर्तठन्यो' नौपपल्ल्थाश्मगी ug: $ 
BURY. IV, 111 3. 


lute प्रवुमदुष्दषा त्यविधेर्य न agga gout | 
BY. 176, 


143. 


ts 


[ 45» 


27. 
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न Wd प्रधामादवियाँ sdtysim Harn, 

भेनेवग्पमम्धेयहि, ferat प्रातिळीवँ fuut । 

BRZ; 1. v. 3. p.377, 

Vesaspath repeats this idea in the एकवार 
sprang also, ~ 

यथा fe famra मण्ठिपाणातयो गुहा vd 

प्रतमणोऽपि pfi fear अविषा yer हीति । 


Ope Gite pd? 1. 


aega: समस्वर्वसारीष्छैदपसँग; १ एपानवादिना eru दोष; । 


प्रथानसौकत्येन 95 miu IÈ ar न 
कम्यविपित्पानिम : 1 


N- I. . 378. 


भिन्नाििरणयौर्विवाविध्कौरघिरौधाद्‌ à 
Mig ; 


तेन Ur ANU चिधीत्पन्मा ache अविधा 
अपनीय न बोवान्तरत्य । c 
Bhh.Y.1v.3. pp. 577-378, 


न च = अविधोपाफिदापीनी बोवमेदों drgieruTarc 
THE पति परत्पवराश्यादुमयामिद्धिरिति atria, 
अनावित्वाद w'argeeugssfu: । 

AKE : P. 378. 


न कल्कादिभान्‌ dare: नाप्यादिमान 
अविश्ायीफविमाग?:, येनामगुञ्पेपेत्ि । 


Ox GLE p.78. 

Af चैरर्तीपचा रः wcuagfafu 
वा'व्याटुत्तमिति वेशि i 

Opeghts p.378. 


1५७, 


Uo. 


150. 


151. 


152. 


152 a, 
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areasrad आत्मर्थिषय च sari अन्तरेण 
gareng mfefuud He NN 
gaTWTHTSTQ | ८ 


PEN. S Pe 27-38, 


अखिल qu शवितका पिहानेन रज्तावध्यातानां 
स्पढारणे प्रवितयगात्रै feat मुस्तप्रतारेणेव cero | 


७८०५३४० 1299999 


अथवा मुलावामस्पैय THE: रजताईपादानानि 
शाण्तिका विद्वान: पदाथ्यातेन निवर्तन्ते इति N rf 


-S. p.95. 


“मायाँ हु gyfa पिपादित्यादिवाक्याध्‌ 
कल्पनालाधवानराही ता न्दुघाच्ानमकमेवेष्टट्यकू पस्य य 
WAT: अवस्था: कल्प्यन्ते cuge Tef ETT d 

Axhe HNA THA on Ley. Ver. 1. p. 7a 
(Banaras, 1802). 


Ra अधिया, arar एव उपिप्राधा deR 

प्रहमस्वस्पावरणादतवो नाना, dur च पस्य gener तत्प 

ब्रएमत्वस्पावरणाण्तिविशिम्टा AUTAT, न त्वन्य प्रति 

दरषुमस्वश्यावरण्ापिततसिधिष्टा fat re:, gearrar Asant 

wate: | 

YE. Et. p. 171-172. 

0£«*अध्यक्सा व्याल्क़ाब्याया स्तत्था मदकामावादेअत्वैकि 
स्वशकत्पा विधियक्षार्धरत्तात ।” 

Fosndagixi'a पवरक्षा on 2४8. Y, iv.3. 9. 277. 


तत्मादगहणपिपर्ययरहण $ अधिये रार्यकारणमाधेन 
sme । 
Bg III, . 449-130. 


153. 


15 


155. 


185 a, 


186. 


137. 


159. 
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ated घाप्यवितया न वे युक्‍्त्यापतीयते । 
vareae Tta पुण्या n 


chats fared हानामा मित मेदकम । 
सापियाया चतोऽस्तीठ वैविध्य तेन móc oa 


meme तदन्यवुवसुकारण । ` 

तदन्यका रणापहरघाद देविध्ये Wa: su: ॥ 

QUBY, II. 1v. 1999201. 

ce आहपविष्यभदाभावाद्‌ मेदकामाधे तदैक्यगिएरार्थ; | 


Pnandegirl an BUSY, T. 19, 499. 


saut aaraa farer ल्मिका प्रत्पद्णाघत्था एती 
एदताचारणा यदेष्टा तदा प्रतीयोडब्यस्य frfa n3 
घढ्मेदायौगाच्‌ आन्त्पाविनिदानोकैवा विषा न हद्द्रेतिध्एमित्वर्ष; । 
Ananüsgiri on Quay. IV. ४५. ७४३५ 


sara amar प्रिव्याच्ा नगिति fuma । 
नाने कारणे हप्र कार्यच qfríment: ॥ 
BUBV, X. dv. 1368, 


It my bo pointed out fn this rogard that the latar 
Advoitins use tha taras Ayargns aid सका to 
denote the diversa functions of A- 


अंकाने Arataa rr NH घ । 
तयौ स्तत्तपवियधावाम्छाने परत्वमुच्यते ॥ 
2950. 2. v, 440, | 


wanman थिया प्॒रत्यगात्तौह्मौचरा । 
mTararressy far Kfar स्यात्तदा cui od 
Q- S2. IV. iv. 892. 

v. F. Modα&̃ . N- om Ved&ngae P. 21५ 


. i£, aocordáng to ^dvaita, tho mon-dual arshman-Atnen 
is tho sole reality, vhot is the ontological statue Of the 
world of plurality we diva in? This ls a quostion of vital 
importance, which Mdvaitins have im enswer ant Ia hr. 
Adwaiting doclare that the vorid io ‘alkyd’. That is, in 
the view of Advaita, tho world ie en illusory appooranca, 

a mere product of AYidy or a- Like 4 ropo-anako or 
ohslleoilver. 


It mey be pointed out in this context that unloss and 
until we show thet the vorid is a mere appearama, tho 
monduality of Brahman cennot bo ostablishud. in other 
words, thé cotoblishnant o£ noc-Guslit; of Orahnan prc- 
euppames the falsity of the dual world, This is why tho 
goncapt of felalty Azad) £inds a vory important 
place in tha structure of volta. 


Now, the question arioes ae to what exoctly Advaitins 
mean by saying that the world io falso? 28 the world a 
६1४६०७ or a void (An)? १७७१ says ^dvaitin. dvd eins 
never rogard the world o£ exyorionüo to be abeolute 
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non-sxiatent (atvante-sget) 11 a sky-flewer or tha hara's 
horn. Nor do thay equate the appoareneg of the world with 
such illusions ao the ropee-snaka, drexs atc, To Advaitins 
the world«gspestacie is sonothing suporior to these illusiono. 


Tho abova idea will become much more Glosr an tho 
analysís of tho threefold raelity (eattg~tyaividhyva) as 
recooniood by Bofihora ead his followers. ने 


(1) the absoluto seality: (EAA A- naa“: That 
which is not gublatable in ell ths three divisiona of vim, 
in ell the states and in all places 10 the absolute reality. 
Brahman alone, in this sengo, can be the aboolute reality. 
Bocauoe thoro 48 nothing which oan sublato rahmen thes 
transcands everything sisa including tins and spaco. 


(2) Tho expiricol tosillty: ALA -A Tho 
objacts gun aa pot, Sloth etz. , which wa coma acroas in 
our day to day exporlenog, havo empirical reality. Tho 
silver, which wa ऊत in the markat, 4% pragoatieally raal, 
for it fulfils our practical needs. de Gan make omac3nta 
Out of that alivar, And thio experience lo not distanta~ 
nocug. It dontdaues till tho dawn of tho Drahman-roaliaa- 
tion and henga doos not suffer contradiction in ths 

"aupirical plano. Only Srahbman-realiontion can gubilate 
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what io empiricslay mak. 

(3) me phenomenal reality. Te RIT, : That 
which appears «o be geal only so long as we perceive it, 
and whish gate aublated aftorverdo is phonomenally real, 

Ne mistake, for inatance, rope for snuko or a piece of 
Duell for sllvoxr,. The ropomanako, all- silver, ets. epa, 
to be real so long as thay are porceivod and get sublatad, 
following the right knovledge of their cubstretun 1. 0. 

rope, atc, And the subietion o£ those illusory things 

dan be jocsiblo even in the rangs of our empirical iito. 

The ropaesnake, ahoilesilver, Etl., uniike the ompirical 
objects such as pot, cloth etc., ere not capabila of fulfills 
ing cur prectical noeás. 


Now, i£ we concider the eoncop5 of tim falsity of tha 
worló in tho light of tho doctrine cf thres-fold roaiity, 
the sonso in which tha falsity of the world is understood 
by tha Advaitins becomes very acer. She world ip not 
absolutely real as Bremen, for it euf£ars contradiction 
on the attainmont of the Brohuen-realisstion, But wharoas 
Brahasn, the essential nature of which is reality, n 
Suma, and bliss, and which is unconditioned by tino, 
epece and sli Kinds of sdjuncts, is oever con trag 10 ted. 
Pros the standpoint of Braman, therefore, the world is 
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not seal, Nor can the world-appaarance bn chsrecterisoi 
ad aboolusely unreal, For, in that case the world would 
Tot have been prdadanted to any o£ our experience at ali, 
Gertoinly, an abeolutaly non-oriotent entity liko a ar- 
flower am never be experionied. Sut tho worldly objects 
ate universclly experienced by one and all. Hence tha 
warid is something other then these tro extreme Categorias 
Vig.» absolute reelity ond sbsoluta unreality (asdosad- 
wiisksaog). In other wondo, tho world aapnot be determined 
either as absolutely raal, which 35 never contradicted, or 
aa absolutely unreal, viich gan never be experianced. In 
to far ao the world is experíoncod and suffers contradic- 
tion, it in indetamsineble (nA nab. it is in this 
sons thet val eins consider tho world to bo iA 
{false}. In thia way, tha falsity (pithyüty2l] of vha world 
consists in the chearectaristic of its boiug indeterninablo 
(AIZ and the characteristic of its boing 
renovable by the right knoslodge (AAA TAKE A. Duc 
not in ixshbsing either a fiction or a void. As tho world 
in lasa real than Bron, on which the former ia sugar- 
imposed, its subjation by tho realisation of the lotter is 
intalliginle,. 


in fact, the objects both onpixivas (yyaveharika) as 
well as phenomenal (pratiphaginga) are ‘pita’ (int nal), 
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from the stmü-point of Brahman, the abeolute reality. 
MOvoiltins, tharoforo, usally cnalogise the worldeappoerenco 
with euch illusions as the xope-5nako, Shellesilver, alreso, 
dream, oto. But this is only to enphasiso tho indotorsina- 
bility and the «ubldtibflity of the formar. ४००८ aa tho 
snoke appooring in a rope is indeterminahlo, being differant 
from both roel and unreal ond gat gublated, subsayuent to 
the right anewledge of its subgtrotun 4.8. the rope oven 
60, the workdeapogiscis fa indotepainebla either as real 

or as unrool and do Aieble to oubletion on the attainment 
o2 the realisation of Brahman, its aubetratum Hansa tho 
ekova enalogica used by tho Adveitine in this rogard aro 
meant only to point out the phanosenel charactor of tho 
world end not te equate the worldvapposrance with such 
illusions aithor os the uber- make or tho dream, the 
duration o£ the world-appeegenos is a prolonged onc in 
comparison with the ordinaxy illusions such as ropoesnako 
ats, nilo the former continuss to be real till the dam 
Of the Srohman-reckieation and ia not liable to subistion 
in the ompiricel stete (yyovabern-svantias. The 20६८00 
suffer eublation ,n at tho expiricol plene and thus 
persint only instonsonseugly, Hone the empirical werld 

is something superior ta eudh illusiona ae copuennake, 
Arians etc. In thie way, “Gwaitine clesrly distinguish 

tho empirical objects gon the shanomenal ones. 
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AB seen above, in the view of Advaita, the world of 
Givorsity is enpirically real, as it ia not contradicted 
in tho state of hondogs and thus is conduaiva to ell our 
prectical neads. Gut the IHA ००0७६०१ deny 
avan the anpiriqal reality of the world. ? ma Vi jfi3navading 
Gltogothsr 3406485 the anternslity and tho objoctivity of 
tha worldly entities, Thay contend thet the external 
objects, as such, do not exist, but tha momentary intarnoi 
ideas (DAK -A iH) themselves, dua to the varioty of 
the mpast impressions, agyear as if oxisting outside iu 
tho fom of various objective entities, Apare from thaso 
mere subjective cognitions, no axtarnal things cen poastbiy 
exist. In other words, according to thie view, tho external 
objastive entities ape nothing but the intarnal 43939. 
hacording to the Vijfianavadins, therefor, the existcnzo 
of the extarnal things is Inpossiblie. In this way, they 
treat the externality of the workdly objects 89 marely on 
illusion, 


Tho ebove view, advocated by tha Vijfidnavadins, «nich 
is technically tormed as tho ‘Subjactive Tn, “, io not 
acceptable to Advaita. Commenting upon the Brabmo-gttro 
11711. 28-30, Gohkara Linsolf heo rofuted such an obeurd 
position, Gefkara cuphaticnlly states that the non-oxistenco 
of tha external objoatso cannot ba mainteined as thay aro 
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actually found in our experience. For, we do peroelva tha 
externol objective entities such as à pliler, a wall, a jar, 
Sa., Corresponding to each internal idea, Hange wo cannot 
appuradly dony the very thing that ig being aftuolly per- 
caived,* To Say that the extemal objects, which are baing 
actually perceived through the eense-contact, ara not pare 
Solved or that thay do pot exist io ag absurd az tha otate- 
ment of ४ parson, while ha is enjoying his dinnor, that he 
is neither eating onything nor azvpertancing any satiafaction 
out of tts? | | 


Vijfianev&din may now argue that what no danies is the 
OxÀetonco of the external objects as spart frou the pergay- 
tion and not the percoption of en object too, Dut Üahkara 
soye thet this ig not o logical argument. Ha emphetionlly 
asserts that the axistenco of the asternal objects as apart 
from the perception should be admitted on the ground of tho 
vory fact o£ perception, In other words, tbe percaption of 
tho external things itself proveo that they cxist inda;andent 
Of pozception. Bacause, nobody cognises tho perception 
Asal to bo the pillar or the wall, but, on the contrary, 
overy one oni the external things such aa the pillar, 
wall, eto. to bo tha ‘objeots’ of perception. * - 


^a it haa beon already noted, the Viffienavadina argu. 
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/ 
that the thing 10 internal, but appears as if it gare 
external (outside), Dus Sahkara sayo that the very fact 
that Vijfíinavedin usos the word ‘ao if", when he saya ‘ce 
if it ware outaida’, to deny tha existence of the axtornel 
objects, proves that the Vijüsnevadin algo beliaveo in the 
existenc9 of the oxternal world. Yor, otherwisa, if ths 
external world were totally non-existent, then its parcape 
tual oxporionce cannot bo possible and hence the anprasoicn 
‘as if ít vore externel' gannot Da possibly used. Veriiy, 
nobody would mako uso of the oxproosion that Visnumitra 
appears ag i£ he vora the son of a barren woman, Tho point 
to bo noted i that a comparison beten the things existing 
and the things non~edisting can never be possible, Hanga 
it is resscnable to hold that the perception refers to tho 
abject which is actually outside, end not that it appeoro 
‘as 4€ ३६ vara outside 
thinga, thagefors, should bo admitted,  PMorocvor, the 
socerteinment of the teme of an entity depends upon 
tha means of valid knowladge, ‘That which is not in tho 
Tange of any known mcana of valid knowlod;e can ba daniad 
ao nonegzistent. But in the preoent cose all neans of 
right ky»lodgo point to tho extornal objects. How can 
one deny tboir existenser® l 


Tho axistsnco of thes arternal 


vijifánov&din stili tries to adduco reece as to why 


Á, 
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the oxternel objects as apart from the internal 4 samot 
poosibly exiut: | The common fceture of cognition is nara 
svaroness. But 10 taxes different formulations with roger 
to each and every differunt objeat, such as the cognition 

of s pillar, the cognition of a fare atc. this purticulcre 
deation camot be reasonably sustoinoblo unless thors is 
come spacial peculierity ín each lodividual cognition ib elf. 
Therefore, it has to bo noceasaril; asu thot our n- 
tions thamselives taka on tho form of tho diffarent objcono. 
In other words, tbe cognitions cust have the sand form as 
the objects of such cognitions (Visava-sEgiipye). nd whan 
this 10 accepted that the cognition Ltsclé takasa on tho 
fom o£ the ellegod cbject, 18 ts superflucus to aomena 

the asparato exiotence of the external things,  "Woroovor, 
the cognition and its object are invariably found tn occur 


poseible i£ both of than wore really distinct from each 


other by nature. Vor i, thore gan bo po such ruio that 
the two distinct entities such de a aot and o heres are 

to be invariably found. In so fer as tha cognition ard 
its object are invariably found to occur, both of then are 

ona ami the gaue. Por thie reason sleo tho axtaroal 

objocts do not seperataly eriat eu apart from tho intomal 
cognitions. 
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&shkcra rofutes thie contention hy saying that neroly 
due to the font that the cognition ia ocen to take on tho 
game form ag its object, the object is not el together 
destroyed: bacausa if the object Itself waro not to exist 
at all, haw could the cognition teho on the same fom og 
that particular objoot? md singo tha objoct de eotaually 
perceived as boing outaido, its existence cannot bs demie. 
Therefore, the soparate existance of the external objaucts 
a apart fron the internal ideas should ba admitted, Lnd 
thus, when it ie proved on the ground of tho universal 
experience that the cognition and ita object ara distinct. 
feos gach othor, the fact of the cognition end ito obJoct 
cocurring invariably together is to be understood to m 
that they have a relation of couse (object) and the offact 
(cognition) between that, and not that thay oro onc and ths 
sona, end have no diatinstion between tham, 0 
entities distinct from each other ara invariably found t» 
ocaur together, Tha colour, for instanca, whioh io grasped 
only through the neo of sight, is found to ba porcaivoai 
only as s5eociated with light. in the &bsanco of light, 
however, ths colour io not seen, But this invaxíabslo 
Qo=presances o£ the light and colour, ag far ag tha porccp- 
tion of the Qolour is concerned, does not establish that 
the to i.e, the light and the colour aro one and tie sane, 
for they are actually found in our oxperioneo to Do distinat 


9 


buon c 
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fron Sach other, 1n the sano way, the cognition and itc 
Objeat can be invariably found to odcur together evan thougb 
thay aro diatinct, The existence, thareforo, of tho 
aktærnei things ag apart fran the internal idoas should not 
be donísd. 


Further, vijilanavadin argues that Just an in tna draam 
state thoro is the cognition oven without tho extarnal 
objecta, oven so, in the woking otete aleo the comitions 
may as well occur oven in the absance of any external 
objects, for ths ever ines of the droma steta end tho 
exparienoe of the waking stato ere similar to each othor 
by natura, in og much aa beth of then are cognitions 


(peatyayatwavigeost}. 


Sofkare rejecta this argusent by pointing out that 
the analogy of tho dreou cannot be used in the caco of 
tho phenomenal world as there is dissisilerity (AAA 
betweon tho drouem state and the waking stato, That 10, tha 
cognitions of the droan otote cannot be equated with Ghose 
of the waking state, because they are dissimilar in thair 
nature, ‘hoy aro diaginilar honause ths cognitions of ‘he 
dream sente Aro sublated, whareos the cognitions of tho 
waking stato are not so sublated. For, it ig a woll moun 
fact that when a person &fakons fron ths druan, tho obj 3०८० 
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eesn in that etate become sublated, as a person on coming 
back to tho waking state cayo that the wonderful objects, 
which be saw in his dream, are falsa, But, on ths other 
hand, the objects percoived in tha waking stats aro not 
5o gublatad in any other subsejuant empirinal etate. 2 
The waking cognitions are not cublated bocause thay arise 
from the valid means of mowledga (EE ines). The cognitions 
o£ the drach state are not caussd by the valid means of 
knowledge, but ard caused by such defects as sienp, aw. 
and hence are eubosquently sublated.  woresver, ths 
objoats o£ the drew state are of tht natura of recollec- 
tion being caused by the rsoidual inpressiona, while the 
por inca of the waking state is direct, being caused by 
the esnse-chjeat contact, etc. Tho difference betwaen 
tho racollectian and tho direct perception is obvious in 
as muah as the objet resollectad io remote, mile tho 
ebjoct directly perceived is immediate, Sankara, thorofore, 
comes te the conclusion that experience of tho waking state 
cannot songibiy be on par with axperiones of the dram 
atots, in oo far av the latter, as geen above, baa leso 
reality than tho former, 48 


Vijiianavadin contends that even in tho absence of the 
eternal objects, the variety in cur cognitions (Ufana 
35323 65775) can very wall ba dus to the vorioty of the 
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residual impressions (yásgna-yaicitrya). But tho question 
is, how could there ba any reoidual impression Af any 
extornal object does not possibly exist? For, it ia only 
on the hasis of the pardeptual cognitions of the external 
objects that there arias various residual improssions in 
connect ien with various objects perceived, io Tharetforo, 
in order to reasonably acoount for tha variety in our 
Goguitions, the external objects should bo bold w be 
pre ivd. 


Tho above aritician of the Suddhist idealism clearly 
indicates that tho Priel world, in the view of Aivaita, 
dons exist as apart from our internal ideas. And hance 
it hos both objectivity and externality., Advaitins novar 
deny tho aspirical reality of the world, according to 
Mivaita, the world is empiricelly ral because Lt does not 
euffer eubiation in the snapirical state end la conducive 
to all our preutíácal noms. Only from the atandepoint of 
the ebaolute reality the world is said to bo fale, Hance 
just es the objects in the dress are unsublated and appear 
to be real until the waking stats arises, even go, tho 
. abjecto of the empirical state continue to bs real until 
the Srohmensrealisation is sttainej, Satkere, therefore, 
aptly pointa out that prior to ths realisation of Drahman, 
ell our prectical activities are real and valid for the 
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tino being, juat os tha transactions in dreams are real 
enough for the tine boing before woking up. As leng os 
ane does not realise bie identity with Braham, so long 
the notien that the world is falos does not arise in hin, 
and on the other hand, be considers it te be real undor 
the influence of १४३७२३ even as 8 man, while ha ig asleep 
abd dressing, bas no notion that the objeata of tha dresan 
aro merely False nppourenog, and on tho other hand, na 
definitely considers his experience as real as whan it is 
' dizmesly perceived. Sahkara, in this way, arrivesat tha 
conolusion that abl common human dealings and Vedic 
observetoae are jogical and valid in tho empirical atate 
1. 6. apto the state when the soul realisos its identity 
with Brahman,?? 


Thus, 10 is only in the afore mentioned sansa that 
tho dream analogy has to bo understood. Our axperienco 
of waking etato should not be equated with that of dream 
state. No doubt Adwaitine compere this life to a aroma. 
Commenting upon the hitapeys Upeniced, 19 &atkara states 
that the world-«spectacle is os illusory as the draam 
the ceshisntion o£ tha self (the ultimate roality) not 
having arisen, 19 But thia conpariecn is only to anphasisa 
the relative and the phonomenea character of the woridly 
ilfo., This dios not imply that our 11e is literally 
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a dream, But on the other hand, this life ta full of 
eignigicanse to man, For, it is hare on this oarth and 
not any whore olse that rebirth is poasible, And the 
üttaimwent of the moral ard spiritual porfection, which 

is a necassary pre- rute for the attainment Of moksa, 
the cuprates human pal. oan be possible only on this atrth. 


In this way, the world, in the view of Advaita, is 
empirically rool though it is false (mitiyg) absolutely. 
Zt is false in tho sense that it hea no ifüopendant titre 
of Ata oun ag apart from its cause 1. 0. Brahman,  Tnoroforo, 
on the foolisation of the letter the world o£ exporienco 
io trenasended,  Aocording to Advaita, thorafore, the 
worldespoctecla is not as Foul as it ia understood by ths 
other realistic eshools of Indian Philosophy, nor is it 
a nothingness, 4 vold ag At ig uncerstood by tho nihilists. 
"Ho teacher of the Miysita holds that the world is abso- 
lutely unreal or illusory. It is roal as a manifestation 
of being but unreal as a scolf-subnisting entity, a20 Adveita 
thus doas Oot concedo supreme reality to thè world; nor 
doas it reduce it to vnn. Agcording to Advaita, hanca, 
the value of our worldly life should noither ba ७००८८०५६०० 
nor be underrated, Suoh a conception regarding tho oaturo 
of the world ef axporienca, in foot, is a unique contribution 
of Advaita to the Indian Philosophy. Now to sun up: 
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Advaita ds a realiam from the lover point of viow as much 
as it is an absoiutisn fron the higher point of viet, In 


othar words, Mvaita 4e not a worldedanying philosophy 


i 


but it is tho workli-trangconding philosophy, 


According to Advaita, neither the ínsantient Dpedhapa 
nor the indivisihle atoms gan be the cause of this world. 
But Brahmon-Atsan of the natura of pure consciousness alone 
As the qause of this world, Taking their otami on the 
Érutis, Favaltins declaro that Brahman is both the aaterial 
(ur ng] as wall ao tho efficient (1111560) cause of tho 
world, drermon, in the view of Advaita, 18 not tho offi- 
aiant causa only. Saikera, in his commentary on tha 
'Pxohrtxadhikokooa', 2 refutes tha view az thogo who hold 
Brahman, to ben oniy the cfficiont causa, According to hin, 
the tyoefold causality in roapect of Beamon is to be 
Sani ttad, as this view 18 not in conflict with the proposi- 
tion (202६102) end the illustrative instances (Gry santa) 
quoted in the Sruti,?? 


the Chandogya tant VI.1,2 declares that by knowing 
ona thing Loos Brahman ali elses, though it is usknom, 
bocomes hbown, ^? Éncwladge o£ all things can be possible 
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only through the XüoWledgo of their materiel cause, because 
tha eftent is non-dir£orant from ite material cause. Tho 
knowiodgo of the effect by knowing its material gause is 
intelligible, ag the esscontíal nature of the latter nezo- 
asarily inheres in the formar. But whoroao the effect is 
not so nomedifferent from ita efficiant cause, os a^ archí- 
tost, in our ordinary experiance, is sean to bo different 
from the palage he builds. m this way, sims tho effect 
40 wholly diggerant from its stfiotont causa, the mowleiga 
of tho effect dy knowing ita efficient cause cannot ba 
possibla “4 Now í£ we admit Brahnen to be only tho effi~ 
ajent Gauss of the world, tho above proposition that by 
knowing one thing, 1. e. Brahman, everything alse, though 
it is unknown, became: known would be conflicted,  Thareforo, 
Brahman án to bo admitted ao the material cause also, And 
aho illustrati atenplos referred to in this context oleo 
relate to the moteriai douse. For instance, it 1s declara 
that by knowing a lump of cl oll things made of clay 
bocome known. ^ his १७ en illustration of brahman, such 
illustrative instances clearly indicate that Hrahnen 43 
the material couse of the world, otherwise they would be 
mosninglass. Such texto putting forth tha proposition 

and iíllustratíve instances which are to be fou in ail 
tha Vedanta texts prove the materini causality in respect 
o£ पदकमा. sorsover, the ablative caso used in “that 
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Eran whith ~ yateh" occuring in the text "thet from which 
thesa bsíngs emerge” is indicative of the material cause 
lity of Brahman. For, in sooordance with the spocial rulo . 
of grannar "the basis substanco (hots the material caus) 
Gf anything that is being born is uses in the ablative 

caos (hc, with the pronoun from“ y 27 


And since thore is no othor guiding being than Srahnen, 
10 should be Sami ६६७२ that Brahman da the e£ficiont causo 
also. The ordinary material causes such as clay and gold 
reguirs other offioicnt gausos such as the potter and tho 
goldsmith for ths origination o£ thoir respectivo ७2६००६७. 
But in the cose of Brahaan, which is tho material cause of 
the world, thero is no such requirement of any other 
efficiont qausa, on which ths material cause could depend, 
becouse the Sruti declares that prior to creation, Bratrarm 
७08 one only without a second, 28 Moreover, i£ tha aftioiont 
geuga of tho world is admitted to bo thing diffoarant 
froo its material cause, it is Lapossiblo to know every thing 
Gise by knoving ons thing 1.0, Brahman, And in that caso, 
the proposition that everything also bacocas known by 
knowing ons thing andthe illustrative instances givn in 
aupport of that proposition would be contradinted, Honea, 
Safkara arrives at tho conclusion that ürahman is both tho 
material na well as the afficient cause of tha world, 
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Singa there is no other guiding being, Bratman ie the 
efficient gause (nimitus-kSrnpa) end since there is no 
othar gubetance grom which the world could memerge, Brennan 
is tho materiel cause (Ad- METAL A) as ४०३३, 7? 


The crastional text which docleres "It desired, may 
I bocone many, may I orow forth" (4७३५ 02, 21. Vl. 11 also 
esteblighes tho two-fold oausslity in resyect of Drahman, 
०३६ desired" indicates that Brahman is the off ent causa 
end “Hay 1 become many” indicates that Brahman is the 
material cause as well, 


Now tho question uriges as to hoy con Brahman be tho 
material cause af this world? For Srahman is essentially 
immutable (Bf). That i6, Brehmon ig not liable to 
change et any time (LNA, whereas tho world of exysrienco 
is a changing phenomena (gikügi). The problem is, now 
the unchangeable frehman can be tho material cause of tho 
changeable world? It is woll known that tho material 
causes auch as Clay and gold Gannot prods their affect 
euch as pot and ornament without thenselwas undexgolng sama 
change. That is, for ths origination of the effocts such 
an pot, etfs, sono kind of changa in the original form of 
thoir material causes in indispensablo. Nn, if wo admit 
Brahman to ba tho materiel gausa of thla composite world, 
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then Brahman also should be liobio to changa. And in thot 
ease tho immtsble cature of Brahman will be affected. 


Advaitins rejoin te this by saying that Drehen is 
feither tha originating cause 31205 the atons of tha Vaiboglian 
nor the transforming causa liko tho Pradhena of tho Si e. 
in which case tho immutable nature of Bratman would bo 
affected, Dut Brohasn, sccording to sdvaite, ilusorily 
appears eg ths world of nano and forms just as tho shell 
Aklusordly spposto as the gilvor.  Certoinly, ths sholl 
does not suf zer any change by the agpearance of tho silver 
in it. Tha trus natura of the shell remaing as it is evan 
ot the timo when it te mistaken for tho silver. Gimilarly, 
Brahman suffors nething by the appaerance of the world in 
it. Ite essential nature remains unchanged, though it 
illusorily apposre os the world, As noted alroady, th? 
Principle that is responsible For tha illucory appearance 
of Srahnon ac the world is ALA or gvidyó. This is known 
as the 'thoory of transfiguration! (yivertacvada), accorde 
ing do which tho cause appears ao the effoct without itacl£ 
undergoing any Change wbateocver,.  Advaitins establish tnis 
theory by refuting the other theories of causation as 
untenable, It te noceosery at this ataga to exenino 
Qritically the views maintelined by the Bukinista, 
nv Y Nes aw Gzhkfyas on the problems of the causation, 
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in order to understand clearly tho propor aignificance of 


to them, “nothing comes into being without annihilating 
its cause, a33 Thay argue that tho cause parisbes bafora 
the effect io produced, For it is fron tha desomposod 
cami only that the sprout orisse, so also spoilt milk oniy 
turns into curds and tho lump of clay ceases to Do so, 
whan it bocomese pot, 34 Aegordüiíngly, in es much aa it is 
from the causes such SH oed, tice, which have baan reduced 
to the condition of non-existenoe, that the of fats such 
as aprout, gto, spring, they consider that oxistence comes 
out o£ nonexistence, 22 According to this theory, tho 
e££egt is real, but tho cause is non-existent (2 8“. 


But Advoltinas deny tho above view, as it goes contrary 
to adi our expariencoo. For nowhara it is obeorved that 
axistence comas cut of non-existence as Buddhists think, “ 
^ cloth, for instame, in newer found to be produced 
without threads nor the pot without clay, If axistenco 
comes out of non~axistance,esi£ entity originates fron 
non«antity, then £t would mean that anything cen coma out 
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o£ anything, for non-existame ip the sema in ell cases. 
And in that cagso,it would bo futile to assume a spacitic 
causa to produce e specific १६४७०६,  ^ssuredly, thoro ie 
no any dif£orenso whatsoever betraan the non-oxietande of 
the geed when it is Gastyoyod and tha non-exiatanco of 
the bsre’s horn, becouse both of thom ara devoid of any 
characteristic. Thug the assumption of specific causas 
to produco spedigic effort as when it is held that seeds 
alone produce sprouts ond हदन alone gives rise to curds 
would have no meaning, Te the absolute noneaxistenco, 
which is devoid o£ eny gGharacteriotios, is hold to be 

_ the Gauss, than the sprout may ao wall originota fron 
even bare'g horo., But this is not Sen. and if none 
existence were tho causa, thon ths effect aleo should bo 
charactoriood by non-axigtenoe. Bunt this contrediota 
our experience, for wo notice ths affects such as Cho 
Cloth, eta. , to bo existant entítiog, Tho contention 
on tho Buddhists that qxiotenco should spring gram tha 
nonecuiotenco, singe an entity, which ie ubohangim; and 
sternal, cannot bo tha cause of any effect unless ita 
own nature is destroyed, 48 wrong. Because we do observe 
that gold, te., the nature o£ which io unchanged and 
which are rocognige as being prosont in the ornemen en 
tee aro the daunce of tho effects ilka the Oxnamonto 


ew. 2* &ven in the case of ths goods eto., hard the 
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déstruction of tie form is sean, it ie not tho pelor stats 
(1.0. #026), which is boing destroyed, thet 10 ragarded 

to be tho gausa Of tha later state (1५०० sprout), but ít 

is tho Vary component parts of the sexd, which sonptitute 
the oseantial nature of the seed and which continus to 
inner in the effect (1. 0. the sprout), that ara regarde 

to b» the causa e£ tho aprout, * ths position, therefore, 
that something existant esergog cut of what is nor- mils tant. 
er void Ls untenable and inadmissible, for, ag seca above, 
| St violates tho very lew of the axistence of order in human 
liese. To sun up! Existence cannot coms out of non«xxistonco. 
Ana tho causa con nover be non-exiatent (nsat), changing 
and perishable e» Buddhists contend, but on tho other hand, 
ít must bo existent or real, anghonging, ond imperishable 
or eternal, 


precedes the affect,” But thay maintain that tho effect 
is non-oxistent (gaat) in the cause prior to its actual 
productions? the ef font, eccomding to then, 48 altogether 
a Now product and ie totally akgent in its causes., That is, 
the affect does not exist in any fona in the causa prior 

to ity production, For insteme, when the threads are 
woven in a spocific manner, à nm entity, nanely, the cloth 
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cones into baing. In fact, in thin theory, the cloth 

begins to exist only whon it is produced, In this way, 
according to the NyayaeValsogikss, tho effect ls not pro- 
existant in the cause and it is produced de nove.  diherofoxo, 
they consider the ef faut to ba entírely differont from 

the cause, Evon though the affect is entirely difforont 
fron tho cause, yet ft io donnacted with the latter by 

an inseparable relation known ac gemavayg (dnberanco), ^ 9^ 
This theory is niso known os SEA 


Dyéyo-Vaibegines argue that i£ the effect is pre- 
etietent in the cause, than what is tha necessity of 
causal operation (TKC TIE) If the pot already 
existe in the clay, there is no need of any exertion for 
making the pot, It mey be argue thet tho causal oparo- 
tion ig required for the modification of tha cause into 
the form of an effect, Sut in that case it should be 
edmitted that tho effect pose came novel character- 
istics which wore absent in the cause. This maens that 
tho e£foot was not entirely there in tho cause, 7nd 
this is exactly what the eset-karya-vadin wants. 


But Advaitine refute tnis vigs, becaume it invwivas 
mary difficultios, It ig observad that spsaific aauses 
auch as clay, gold, and Mik give risa to gpoci£kio effecta 
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euch aa pot, ornament, end curds, Any cause cannot produce 
any fr. if the effect were not-existent (agat) every - 
where prior to ite produstion, why should pot be pxcducod 
from clay and not fron milk? But one who wants to 
obtain à pot invariably makes use of clay and not the miik, 
This showe that tho effect doos exist in the cause in sone 
form prior to its production,  AontekAryaevadin may now 
arguo that the specific caugo is used to got specific 
efgect, mot because tha ७४४७०८ £s pre~aristent in the 
cause, but bachuso the specific causal substance has sone 
Onpeciuy (stisarn) in it to regulate specific effect, ‘That 
ie why a man who vents to obtain a rot usa clay only audi 
not anything ales, besause oer alona has the capacity to 
produce a pot, But in that case the wholo edifiae of tho 
A- BTT -A will collapse, for the assumption of sone 
aapacity in the cause to produce specific effect means | 
that the ef feat potentially rosideas in tha caus prior w 
its originations this ig exaatly what the asat-krya- 
vadin wants to avoid, which ho cannot on the above asausp- 
tion. 


ho stated alresdy, tha Hyayo~Vaisegikas bold the 
causa and effoct to bo totally diffarant from sach other. 
But thio view does not hold good. Because ae त matter of 
fact tha effect is poroaivad only when tho cause niet 
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there and oot च्यावर क For ingtance, a pot is perceived 
only whan olay is thoro or a Cloth 18 perceived only whan 
threads aro thero, If the Gauss and effect aro different 
fuat ao the cow and horse azo different, then the two 4. e 
the cause and effert nend not be found invariably together. 
Verily, a horou which is totally distinct fram a cow, is 
not invariably found only where a cow akists,*? Tüaretoro, 
it ig necessagy to admit an identity of essence (Ii 
between tho cause ond the affect, 


The Ny SYS- Veh may try to consolidata their 
position by saying that though tlie cauac and the effect 
ore different, owing to the intinate relation of EAA 
the effect io invariably porceived oniy when the cause 
existo there. Sut Ajvaitins say that this is not a sound 
argument, Degaupe the conodpt of samaysya itselé ia a 
pseudo onc, It ie not a logically viewod conospt, For 
AE At is acceptad thas the n relation requires 
anothor 'agcoayaya' to join itoelf with tho cause and a 
third n to join tha second ANA with tho 
first rn and so on, then it will definitely lead 
to the fallacy of infinite rogress (anoyagth9). I£, on the 
other hend, it io hold that the anmayaya is not Gonnectod 
to the causa hy any relation, then the Nyaya-Vaifapikng 
ere forosd to abandon their assunpticn os 'sapsyEza'. °° 
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In this vay, the asst-yaryeevada of tho Hyays-Vailbapikas 
is aleo untenable, 


(114) SEN EN 
the view of gar NET or RD Mcoriin to 
this vios, the effect is pro-existont in the Qeuse in a 
latent etate prior to ito exeation,*? That is, the ०८६७०६ 
is potentially presont in tho causa before it io actually 
, peoduced, In othar worda, the gauso is nothing but a 
potont effect. The effect cannot be hald to bs non-exiatont 
prior to itn crestion, bus what ig non-exlatent (ogag) 
can pavor bo brought into existence by the operation of 
the cauas, TE the affect were really non-existant in tha 
gauss, thon, Whon tho offest de produced, it would mean 
that something Gores out of nothing or non-existent, which, 
55 goen alresdy, io on absurdit;, Therefore, lt should bo 
panittod that the effect. io potentially present in the 
Gauss before it te producod, Por instance, clay can ba 
turned into a pot only beceuss tho pot potentially existo 
in it, Otherwise, if the pot wera really non-oxistont 
in ite cause, namely clay, then there ip no hopo of turning 
glay into pot avon by tho effort mode by a thoucatd 
potters,  Honco pot must ha pruscwtistont in clay in a 
iatant condition. 80 far as the affect is thus pro- 
existent in tim gauso, the two ara not difforont, but 
gagentially identical with oach other. 
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According to the e&tzkürye-vade the effect is not 
entiroly a new creation sp Nyaye-Vaibagines maintain, But’ 
tha cause itself modifies into the form of tha effect whan 
certain conditione ara fulfilled, ho pot, which atiots 
unnenifest T— in its causa, namely clay, boconmos 
nanifost (Wat) by the causal operation, The oporation 
of the eaucal agencics thue oniy balks to datennins tho 
particular fom, which the causa will taka. Clay can take 
Gifferent forms such as pot, pishbor ate. But by ceraly 
appearing in a different form or aspoct, a thing, os such, 
Goss net bacam altogether a difgersnt thing. Fer instance, 
a tortolee, when ita Limbs ere withdrawn, does not become 
altoyothor a diffarant thing at the time when ite limbs 
are etretched outeids. Similarly, tho modification of tho 
Cause into the form of an af fent dows not bring about any 
distinction in the sent fel nature of tha ovo, Ra far 
ag the essential nature io concerned, thoro ig absolutely 
no difference Datweot tha cauce am the affect, In ४००८, 
the osuso and effect are two aspocte of one and the goa 
entity. ‘Thersfora, even in the gar KLM NA the causal 
operation (kirohe-yreapers) io meaningful 45 it £o nocoosorys 
to arrange tho causal autstanca Lato the form of tho affect. 
In thia way, the agtrkacyeq-yos of the Sahkhyas io quito 
the oposite of che RAT KZ N- Of tna NySye-Valaagiias. 
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The Anti- of the Satkhyas comes nearer the 
NMvaltia view o£ the IT- T-  Gecsuso Mivaitias also, 
as for the Gaidas, accoph that tno effect io pro-existont. 
in the couse in a latent condition before it is actually 
produjed, and thug in tha view of Advaita the cause end a 
the ent ar^ nofredifforont, But the Sohkhya philosoyhars 
maintain that the effect is a transformation of the causa 
amd that tnis transformation (paring) ie & real process, 
That io, according to the Swan, the cause is autually 
tranaftomed into tho effect on the fulfilwont of certain 
conditions, Clay gate really changed into tho pot, when 
the caves} agensize vork upon 1d. In this way, in the 
view o£ the SH , offectuation ie tranaformation en 
this transformation is è complete Changs of causa into 
the ०४६००६ | 


Huy Mivaitina do not edmit tho above viss of the 
Suhan that there is a real transformation of tho causa 
into the cf£cct, For i£ in tha transformation process 
tho cause gots rally changed inte the effect, then the 
okfact will be really difforont from the Gause. If ths 
at᷑ fat really differs fron the gauso, then it is not 
intelligible to hold thot the effect is pre-eristent in 
ths cause. And in that cage the apirit of the gat-kArva~ 
Her will be lest, Advaitina, thorefora, arrive at a 
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conclusion that the effect ig wers on appearance (viyarta! 
ef the Causa. Just as tho ropo appoars as the enaka, ao 
the Cause appoexo ag the affect, Tho rope-anaka is only 
an illusory eppearante, and bone is not ultinately 

renl. Similarly, the offoct is also ultimately false. 

The gause appearing an ths effect does not imply a real 
Ghatge, but 26 only impliss sn apparent change of tha 
gauso into the effaot  Thaxseforu, in the process the 
Cause robains unaffected. Just ag tha sope~unake hes ro 
existence of ita own independently of its subetratus Le, 
tha rops, a0, tho effect haa no exlstengso of its own apart 
from tho gauges Really spanking, the gauso alane has the 
roal cxistonoe and the offuct only ‘appoara' to exist, 

The afferts such ag pot, pitcher, etc. ere merely appear- 
ances or manifestations of their gausa, namely clay, and 
rde thay sro not real, Clay alone fa real. This le 
kncwn ss the yivaxtaewada eccording to which the cause 
gives rios to tho effect without Ltselfé widergoing any 
change, Thile tho She treat both tbe cause and the 
८82040. to bo real, for, according to than, the effect is 
the meal trenagforation of the daugs, Miveitins assign 
reality to the gause alone end treat the effect to. bo 
unreal (Wird). therefore, tho Advattic view of causation 
den also bs called ‘gotrybrang-yide'. 
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This view hag got its solid support in the Upanigedo, 
2 panicat, €or lostenco, after having declared 
the hnowlodgs of evary thing cise 1.0. the effects, by 
mowing ops thing 1.5. the caus, cites an illustration ” 
"By kosing one lump of Clay every ching that is made of clay 
Ixxcomaa ren, Clay alone ia roal, and ita modifications 
aro natos only: they exiet through speech only. This 
tact adesta that the effects euch as pot, ata. have no 
eite of thair own as apart fma clay, end benos they 
are not real am that clay alone is real, ^ ‘me above io 
an illustration used for Pralasn, From thie it follows 
mat the entire mass of tho croated objects i.e. tha world 
Of namas and forne has no existence of ite own apart from 
घडलाय ^ Ik is not real but is only illusoky. It bas 
to indepandsent existenao, but hao only a borrowed oxistenos 
 Garivod fro» its cause A. a. Drahman, If the world nad 
indcpandent existence apart fron Srahman, then, there 
arises tho dual aa. and in that casa it ie ingossible to 


know everything ee 1. . the vor by knowing one thing 
le, Broman > ‘Therefore, Advattine conclude that Brahman 
alone exists indepsndentiy, end the world only appears to 
exist, This is the final conclusion of Advaitina. Andi 
this ia oxactly whet Üa^kora coke to ostehlish in his 


view Gone the ebetlute nature of Brahma 4. 6 tha nonedualit, 
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and the immutability can bo reagonably mointainod. As 
seon ólrendy, even though the work is ultimstaly fole, 
yet ३६ 1 real ६१५१1. tho dawn of the DPreahmen-realisation, 
Hama, it ío also conduct to our day to day activities 
at the empirical plano, 


16 should be noted in this context that even though 
Mivaitina establish the 'Vivarta-wwads’ as their final view, 
yet they accept RN -M from the empirical stend- 
point. PRT Ampligs thet both the cause and the 
rent have the same amount of reality, Curd is tha 
trünoforustion of the milk, Hoth of chen are empirically 
reni, Dut 'yivorto' means that tho gause and tho of feat 
have difgarent kinds of reality, In the instance of 
Fopevoannks illusion, nahe is the trenstfiguretion of tla 
ropa. Toth of ‘them ao not have the seme Kim of reality. 
For, the topo is empirigally real, wherees the snake ig 
phononenally real. Now, Erobnen end the world do not have 


tho pano kind of reality, Becawe Brahman is trangcen~ 


world is not the 'rarig/oe' of Braten, but is the LANA 
o£ Brahman. Ths vorld, which ie empirically roel, can bo 
the *paringma'of en enpirical entity alone, Hongo, tho 
world is the ‘parinans’ of ompirical maya or ATZ, which 


{EEE 


Z श्र N शन i * 
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is spoken of in the Upanigads ao the primal causa of the 
world (ysbrkD. ! In this way, the world de said ta bo 
the tranófiguration of rahman and tbe transformation of 
Qed. Therefore, Mvaltins esy that Brabmen ie the 
bransfiguracive materiel cause (yivartopadsna) of tho 
world and pays io tho transforsativa matordal cause 
(Mn nn of the world, But, ainoo maya is 

d pen on Bremen, Brehnan alone is to be regarded as 
the ultimate ground of this world. As Dhezoar& jadhvarindro 
rightly points out, material causality in case of Drahman 
donmists in being olthar tho substrato of the suporimposi- 
tion of ths world or the autatrate of maya which is 
trenefomed in tho fom o£ the world. And it is in 
this senes of underlying reality that Brahman ie called 
en tho material as well as tha officiant causa of tho 
world, Doing tha support of zz - which nas transformed 
into the world-appearande, Drahman 4s called the matorial 
cause, and being the support of mayd in al} ite various 
mojifiostions auch as will, ootivity, ets., which ar 
eaquired for the oreantion, Brahman is at tim same tine 
regerdad as tho officieat causa, 9 


nor- dual and free fro all kinda cf attributes, Bonga, 
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from tho trenscentiental point of view, tha category of 
Gauge Q&mot ba applied to Greham. themfcre, ssording 
to Advaita, Brahnen in oon junction with NLA or AWI 
clone end not the pure Drehmen is the material osuso of 7 
the world from the anpirical viewpoint. Moya or AYidys 
is the limiting atjanct n) of Brahman. It is only 
in conjunction with this upsdhi of LA that Bechman is 
Hpoken o£ as tha 90999 of origination, maintenance, andi 
tho @icedlution of the workd.°9" n its roal aspact, 
howaver, hrebmen rains boyond ell phenomsnal actions. 
Vagaspotinidra, io hio MA. says that just ag tho 
snake án the ropaesnexo illusion has for ite material 
cause, the reps in conjunction with the ignorenoco of tho 
Tapat 90, the worid has for its matorial caves, arabnan 
in conjunction with nescionge (AED. And just es the 
ropowsnake exists if the ropo exists and ia ebworbel ín 
the mopo itsolf, avon so, tho world exists in Sralrien 
alone ond is ateortod in that alone, In thia wey, 
voderding to Miyaita, Brahman is not alone the netarial 
cause (RAA ba! of the world, bub Drahcan«itn- 
AA ie the material cause, 


Bvan though all tha Advaitine admit that Brannan in 
conjunction with ayidys is the source of the world, yot 
tha various precoptors of the post<Gefhkara Sdvaita hold 
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differant views regarding tho nature o£ the causality in 

the Gase of syidya in bringing ehout the vworld~appearanca. 
Thus, aacording ko Surofyara i and his disciple Sarva jilatmen, 9? 
D or gvidva is only on intermediate causo (dyBpackArapo. 
ALAGA is the maliva, through which one Brobman appears 

as che manifold world. fFccording to this tradition, Draken 
alone is tho real cause underlying ali appearances, Dut 

no appearence gan be possible without this avidva. Tharoforo, 
EA i is only an inetsument in bringing about the world- 
Oppearcnos. 


Vicaspatimi&ra considers avidyg to ba only a nolping 
factor (gabokBpi-harana) o£ Srehmen in the ercation of tho 
worldeappsarsnos, That is, gyidyg is coexistent with 
Braiman e£ an eqcossory. And it is through the oparation 
of this avidyg that the creation of the world-apyosrenag 
is poasible, In the opening varse of M. ४9२०७७०७५३ 
saya that the world is a folge opyearance o£ Broman 
associated with indefinable twoefolà aytdys.°? thus, in 
the view of Vacospati, MA ni Hrehmen in bringing 
about the world-appearanca, 


srusabatmon explains the joint causality of Brahman 
end pave in throe weyoi Just as two strands conjoined 
together constitute a rope, ao Brehman and maya aro togother 
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the joint cause of tha world, Ur Brahman with pyg om ita 
poor (faked) id the cause of the world, Or Brahman being 
the support ef mara which is the material cause, i5 
indirectly the cauce of the world, It follows fron this 
that PrakBédtman concedes equal primacy to both Brahusn | 
ond अहत in bringing about, the vworld-appearence, 


in thie way, wo come acres thras alvorgent views in 
the poeteSsfikara Advaita rogarding the nature of causality 
in reapett of avidy’. While according to the tradition of 
Suredvara~Sarvajiatean, pyidva is only intermediate causo 
(परया eccosáing to the Vecaspeti‘e tradition, 
BYLA ie a helping fector teahgkari-karang) of Dralwen, 
In thass two traditions avidva Ke Subordinated to Arabman 
in causing the worló-sappoarance, Dut in the IAA tradi- 
tion of Prakaéitean, Drohnen end avidys are given aqua 
primacy. But nil those tyreiittons egroe to the point that 
the ultimate causality belongs to Braknan along, becauso 
aidr is alsa dependent upon Srahman only. To aum up 
Recording to Advaita, ewan though the catagery of causa 
gannot be applied to Bremen iron tho transcendantal vias 
point, yot from the expirical viswjoint Bratman amscQlataü 
with ATA is viewed eg the sourco of thie world. Midi - 
which is inert, cannot by steals bs the cause of Wn world, 
Hor can Brahman of tha nature of Amsutabie pure conecicusness 
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be gad to bo the gauss glojle-bsnded, Thus neither Brahman 
alona nor WAZ alona can bo the cause, But Brahman in 
conjunction with ७३४४१३ is the causo of this world- 
appearance, 


Je 


2» 
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NOTES AND प्या * * 


"For the presont wa merely note that the foragoiny 
seecoount shows how nístaton io the common bol if 

thet Sahkara viwa the objects of every-day exyo- 
renne to bo faloa or unreal, So far fron doing 
this, एक alaimd some kind of reality evan for 
objects of LUlusion, To be Forcelyad for hin te 
be’, and his theory may thoreforo,dosorib as an 
invoreion of tha one a&goclatod in westorn shllosophy 
with tno namo of Porkeloy". 


H. Arma, Outlines 


ner निधि aerd- "पारमा धिक ace? nmn, earserfed 
deed z:, परातिभा रिट सत्त्व शॉज्तरजतादेः । 
VP. II. p. 50. 


ot. फालनयाबाध्यत्व॑ पारमाचिितटत्व, तैतारदगायाँ ग्रधाथ्पत्य 
घ्पावहा रिषसत्त्वै प्रतिमा क्रातायाध्यत्य॑ प्रातिमा तिकेतल्स्वम्‌ । 
Mharedéaa’s Maniprabhe on VE. 11. p. 115. 


Sofkara has summarised the arguments of tha Vijfianc- 
vato~Buddhiste in this xegord ån they pugvo-paksa 
portion cf tho Abhavedhikerane under tho 35. 

21, 44. 28. 

न संम्वभावो बाह्यत्यार्थत्पाध्यतसाएँ THUS | फस्माहु १ sure: 
उपलभ्यते fs fru घाद्यौऽर्धः = स्तम्मः, gud ae: पट एति + 
म घोपसम्यमानत्येवाभावी मवितुमर्ठति । 

BSB. XI. 41. 20 H. 547-548. 


Se 


be 


7. 


Be 


Fe 
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यथा हि efrog भुञ्जानौ मुजिताध्याशां goat 
स्वपमनमपमामाथाँ wd gur-aTÉ g= नया तुप्यामीति, 
da f FNF स्वयमपलममान श्व STEURT 
माँह्युपछमे म घ तौ “सती षि usq कध्मुपादेयवघनः त्याच 
9२,24५ 1. 14. 38 P. S40, 


m उपन्रब्यिव्यतिरेशे ऽपि ब्लादर्वस्थाम्युपगम्तल्यः 
queja | न fe sfragoafertea स्तम्भः aad 
teagan । उपतब्पिविषात्वेषिव तु लाम्झुडयादीन्‌ 
सवै छौँ फिका उपलमम्ते । 

Ibia. 


sorore सर्वे लौकिका ठपलभन्ती यत्यरत्याचयाचा अधि 
धादुयमर्थमवमाययी यदन्तहयरपै पर्दृघाएिविंदवभासत wfh । 
पत्रप Ng धाहिरवभातमामा Afad प्रध्िलममामा$ 
$्रश्या छ्याएकामाइय बादूयमर्य वर्डिवदिति avert छुर्वीन्ति | 
इतरधा हि कस्माद afeffefa ga: । a fe fusum 
बन्थ्यापुश्चदपभामंत इति कशिघदावदीतं ॥ UH 
परुतामश्यपगच्छदिभर्य दिरैावमा तत्र इति परक्ताम्धपगर्म्त प्रनत 
घ्टिर्यदवभासत अति । 


id» 


पद्धि त्ययादीनामन्यकोनापि - प्रमाणिनो पसश्यते 

AN । थर न केनचिदपि sartR ENG तन्न तैमवाति । 
sep sured adta प्रमाणैः wrastsü gusrunya: sq 
ख्यतिरैका थ्यचिरैदशा दिविएलवैर्न ती त्यप्पतोपलब्धैरैद à 


Ope Gite 1. 11. 28, p.349, 


न घ छानल्य fütWarétrTfesusTeT suf, safe 
fast f TTT ND. आरुपनघ्षच । विवपत्य । 
मळ, 


fie 


15. 
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अत शव when atsi ॥स्प्थविधपयोस्पायीपेप- 
माया! mig nogora] । 


Ibis. 


qar rypene grabs uacua aaa rar Pee và sfr 
नालोकामेदः „ तथा zea न पझामाभेदः, R SfU 

Au TAT निपमोपप्रछोः | 

Govindinando's Ratnaprabha on Bip 21.11.20, p.552. 


न स्वप्ना दिप्रत्पचवण्याट्रात्प्रत्यया प्रणितृगर्टीन्ति i 

eenrq पैपर्म्यात । वैधर्म्य fe mfa त्वप्गजागरिप्रपी: à 

fé J १ घाधावाधाविति gu: 1 ateuh fe 
qatag वस्तु fUr मिथ्या मयोपलब्यो महाजनसमाणम 
sfa न gored ag यडाजनसमागमो fuxTevd तु ते ममो «n 
War आ्सिम्दूयभ्वोति । wd गागादिष्यपि मति yarad 

are: । नैं जागरितोपबर्ष्य धस खम्भापिई फस्पाचिदप्यपपत्याया 
वाध्य ॥ `. | | 

Bs 12.11.29, i OSB, 


fiu प्रमाणजा 5लमव उपलव्धि; qui, अप्रमाण्यं vutuuTi 
gsar हति वैधर्म्यान्तह्म्‌ ॥ 
GCovindÉnanda'a Ratgaprabys on BiB. IT. 11. 29, p.555 


अपि च स्मृतिरेषा पएह्वप्नदरीनम्‌ । उपल्धित्त जागरितदानिन्‌ d 
स्ससुपतब्ध्यैश्ध प्रस्यध्मन्तरै स्वयममभयते उर्थषिप्रसौ गयोगा यक fas? 
wa स्मरामि नोपरि, उपलब्धर्सिय्यानीति । 

epit. 14. 44. 29, . 558,358. 


ud mín न seat mud fasar जागरितौपलकष्यः उपलािधत्वात 
स्वप्नोपलष्थ्िप्‌ एत्ति उभयोरन्तरं RSAT । न य स्थाइमापताप 
प्राक्षया सिभिः युवत; qd । 


मड, 
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lée न भावी षातघानामुपपयते त्वत्पधे spe: धाहुयानामर्धानाम | 
अरपॉपिधष्धिनिमित्सा हि geug मानास्था वासना M 
अनेपषम्पमाम्ख cuj fefaent: विधिना वातना sea: । 


BSS TI. 24. 30, p.556. 


17. सर्वच्यवहाराणागेय प्राग्ड्रधमस्मताचिक्षानाए्तत्पत्वोपपल्त:, 
स्प्ष्नव्यवहा ND greater । areata न सत्यारभेक्यप्रापपह्तिः 
तावत्पमाणुमेषाधले् विकारेष ayia $त्यपिदुपपथी ॥ 
विठारारच vad Regnar ञात्मात्मीपिन मावेन सर्को ag: 
प्रतिपधो warrarfast penreant fecar | तत्गात्क्रागुरमात्मता- 
प्रतिबीधादुपपन्न; adf atfeet वैधिकाय emere: 1 घया 
garu gpa जमत्य स्वप्न उच्याधदान्‌ भावान्‌ पश्यतो मिशिपतरेव 
मत्यधा मिम विहान asta प्रापप्रदौधाठु, न घ प्रत्यधामाता म्ग्राय- 
TACIT मवात, mou | 
७०००४५५, II. 1. 14, 5. 458. 


18. eg, तव्य घय वावसयास्त्रयः FIC जवनावतयोडयमाच वधो ऽफमरावलय 
gfu 1 


Alte Uye ८४५, 12. 


19. मनु जागरित प्रशोपत्पत्वान्म स्वप्न: । कैम, स्वप्न एव । कथन १ 
परमार्यल्वास्गबोधामावाए स्वप्नवदत्तुवसुवर्शनाच्य । 
Satkare's commentary on tho Atte Up. IlI,12, 


20. or.S.Redhakriennan, Toroword to Dr.3.4%.S.Chari'e 


lóvoits ond Visteradyalea, perii. 


2 t * B3B. 1. iv. 23-276 


22. NON उपादानकारणे Nr NN N HHN NN 
न Bad निमितलरारणोच । Wl owfusTgscrewY ऐता नौपसूट्येते । 


B3B. I. 1v. 23, v. 423. 


23. 


aly 


25. 


26. 


27. 
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"उत तमादैषप्रप्राध्यों Nen ad acon 
मामवित्तात fare ।” 
Shae Ups VL. 1. 2. 


as वैकेन fagna तर्षमन्यदविद्वातमपि पिकात eiria प्रतीयते । 
हय्चोपादानकारणविज्ञाने सर्वीधिद्ञन॑ darts उपाधान्ारणा ठ्यािरेका- 
त्कार्यस्य | मिंगित्तकारणाव्यतिरफिस कार्यस्य नास्ति, लो? uus 
grae faufaa d 


S * 1. iv * 2 3 f Pe 428 LÀ 


cf. patinthro remarks = 


*प्रतिज्ञादुष्ठानावावययो स्त्यट्रैतप रावातृ उपादान्कारणात्यकत्वाच्यापादपत्य 
कार्यजातस्पीपादानठानेन तज्जानौपपत्तेः à निनित्त्कारणे हु omfaoreu- 
मिन्नभिति न तज्ज्ञाने arg भवति ।" 

2018, 1, 8४७23, p.425. 


दृष्टान्तीडयि = "mur सौमीहेन मृत्पिण्टन ad 

gat विक्षार्त त्यादू वावारम्मणे पिळारी arated 
APRA meu" fr. 6. . ul S* n 
एव झाम्तायते | 

BSD. T. 4४५८३, 9. 425. 


vd arit प्रत्थिदारन्त प्रक्तिदृष्टान्तोी 
प्रकातित्वसाधनों प्रत्येतष्यी । , 


ibid. 


गत एतीर्य पञ्चमी "uet वा इमानि arfa घानी” goa 
"जन्तु; प्रकृतिः” fur. g. 1. U. 30. इति विशेधस्मरणात 
dme स्पापादाने इुऽ्हध्या | 

Ibig. 


fafacmed a fu f IN 

यया हि ure gegarff दिकं उपादान्कारणं 
V“s ळे gau f 

FEA उपादानकारणत्य तौ न्यौ ५0:97त1पैश्यी sfen, 
प्रगुस्पलोरेकमेवा दितीयभित्यवधारणात । 


92५4-5० 3५4२ 22 D. 6262 7. 
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29. अचषिब्ठापरि क्युपादानावन्यास्मिन्नम्युधमम्पमाते 
पुनरप्बैठविज्ञामैन वर्ष विद्ञानत्या सँगपात्‌ प्रतिशहुध्टान्तोपरौष 
vg त्या | 
kgs p.427, 


30. तत्मादप्हिटावम्तराधावादास्मनः etd उपादाना न्तरासावाध्य 
reg 
Ibig. 


31, Frsgraa । wg स्या प्रजायेयेति । 
Tajt Yp, II. vi. 1. g. -E. Vf. 11. 3. 


32. Dutdhietsadyooate the dog trina of momentarincss, 
encoding to wnion everything is dosti in a 
momunt. Hance, they do not admit a cause, which 

is stable and which continues to peroist in + 
effect. Thig definitely leads t the conclusion 

that existence originatas from DONNIE, 


33. दर्शयन्ति चामादापृ सावोत्पत्तिमू-* arma 
प्रदुभावाए" इति । 


8988, 11. 41. 26, p. 339. 


3u fasetik Ten धीफावहुर great, तथा faseta 
divrq दि अत्पिण्डार्च घट; । 


— 


35. स्मादसाथजसौम्धो' हीजा दिम्यौञ्छुरादीचाबत्पप्मानत्पाई 
मंमापाद मावोप्प्त्पिरित N । 


ibid. 


37. 


39. 


0. 


ur 
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*arantsgeceatg 1* 
E. Sus 73, 41. 26. 


पप्मावादमाच state, अभाव ता FHN 
कारणविके्ाम्युपगमो SH: स्यात 1 
222. 11,11,26, Fe $35, 


नहि बीजादीमामुपमुदिताना घौऽ्धावत्तह्पामावस्य 
पहाविभाणदीयाँ घ मिः rf HAHN 
efrafuhwtsfen, ta बोडादैघाइकुरो जायते 
flu दघी री जातीयकः कझारणपिरेत्पास्यर्पेगमः 
अर्वान्‌ त्यात । 

Anis. 


निर्किक्षत्प त्यमावस्थ कारणत्वार्छुपगमे उढापिघाथाहिर्पौऽप्यङ्करादपो 
जायेरनू । न वयै erat । 


ipio. 


अभावाच्य मापोत्पत्तौ उमावान्वितमेव af कार्प त्यात । 
न d gerd ater च दस्तुनः स्वैन सोन yep माधार्पनैयों पतम्य- 
मातत्वात | 


2 4 40. 


fermar एवर्णादीना प्रत्यमिशायगा नाना 
स्थका दिकार्पकारगमाधवर्शनात् | 

ibid. 

पैम्वपि क्रीज दिश त्वस्योपमर्दी nerd 

तेब्वपि नासाइमणमामा पूर्वावत्मौत्तराच carer: 
कारणमभ्युपमस्पोगे, अनप एमा तानामिधानया पिना 
ATN, AT रा दिकारण TATE TINT d 


int. 


B3» 


He 
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कार्यनियतपूर्ववुतित्त कारणम्‌ । 
Manenthatta's Zagkorgahorahs, Shaptor I. 


erf प्रागभावप्रतियोगि । ˆ 
ibid. 


The doctrine of 'ngocavnya' is poculiar to the 
HyAya-Vai&egikas, They regard gaqavaya to bo an 
indopsndant catogory. It 48 daf Ae sa bdtyggahbandah 
gpaaveyah. and it is gaid so miet botan tho 
following £iva "pyute-pidgba" Pairs 


h 


"uutéuTácu nN r श्रितेधावकिष्ठ aragua fak । 
पथाक्यवावपचिमौ गण्हूणिनी फ्रियाठ्रिपावन्ती arferir 
fin nad Uf | 


दार्षिघटस्यकाचर्थिमिः प्रतिमिप्तानि कारणानि 

wild M us Mida Tarfa लोके grach । 

aft à $ मुर्तिशीषावीयने न œrfufn: 

धीरं mameri aa । afafnst fe प्रायुत्पत्तै: 

mí सर्वत्यातत्त्ये कत्मात्पीरादेव दध्यृत्पद्ते १ न fur: १ 
मिठाया एव अट उत्पपते न पीर । 

888. 11. 1. 18, p.407. 


SHA f fe फ्रागवत्त्वे घोरे wa aca: करिपचदतिशषी न 
धीर sequ, तरुर्यततिगपवतल्त्वाच प्रागवस्पापा; AN:: 
तत्कार्यवादसिद्िपच । 


iae 


uj. 


18. 


50. 


Sie 
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भाय एव कारणस्य HUN, मामारे | 
quur qeu] gf घट उपलभ्पते weg च 
agg प उपलभ्यते । नय निधन suam 
उन्यस्वौपलष्धि्टुष्टा, sura गोरन्यः "3 
गीर्माव एव उपलश्यते | 


BOB. 11. 1. 15. F. 363 


तनपागकल्पनायाभपरि Narr e eT af: 
तैबन्ध अभ्युपम स्थगाने तस्य तस्पान्यीन्यः संबन्ध; 
SETET: हत्यमवस्यथाप्रतक्षा: अनम्युपगम्यमाते च 
विथ्छैदद्रसका: । 


petite 11.1.18, p. 468. 


Tbverskpegs, im hie famus sork KHE · 
adduces fiya argunsnts in support of tho garn 


yada’ in che following karik 


Nee dN उपादाक्राइणाएु, पर्वतमवामावातू | 
MATU एपयकरणातू कारणमावाच्य, तत्‌ कार्यम्‌ ॥ 
Co n KA upon thie kardka, Vaecaspatimifra, in his 


aur areata अस्पिण्डैन mf मुन्मर्य 'विज्ञात 
स्थाह्यबा र म्मौ पिकारी मामधेर्व uferta xe 


Sha. Up. Vi. 1. 1. 


T व न faret नाम efranten, vn 
को frar menfa । 


BSD. TZ. 4. 14, p.454. 


52* 


55, 


She 


55. 


57^ 


59 


59 Au 
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तत्र guTq वाचारम्भणाब्याद्दाब्टा न्ति शष 
्रहमट्यातिरेकेण कार्यजातस्य जमाव इदि N 
Abig. 


q चाम्यसैक्ाविठानेन ff aH seu । 
OpsGit. . 483. 2 


SE- nap. 11. १, 14-20. 
परिणामी ara उपादानतासत्ताक्कावापीत्तः | 


Ve, X * Pe 33 e 


fsqat माग उपादानविपासत्ताककार्पापतित्ः | 
ipid. 


aruf हु प्रकृति षिपाम्मा घिन g मदेदवरम्‌ । 
yp. . IV, 10. 


उपादानत्ये व qe TUIS 
जगदाकारेण घरिणामानमायाक्िठागत्मँ ता | 
NP. ITI. p. 117. 


vecta अधियोपहिततस्वैन उपादानत्वस्य HHH ur 


voTgvuTUpETOE3 Trfaracarearis ARITA | 328, 2. p. 789. 


का. त. 


ST वावशपाश्युपमन्तद्या । अर्थवती fe ary afe 
तथा पिमा परमेवरह्य peered विध्यत्ति । 
ORFES तस्य प्रवुषत्यनुपपत्तेः । 

BSD, Lo १५५3, p.377, 


60» 


61. 


$2» 


639 


6% 
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यथा रज्ज्चडानराहितरन्ड्यादाना धारा रण्ज्ता' सत्याम Pea, 
रजज्वामैव घ लीयते, श्वमचिधासहितङब्रहुमोपदानै जगद peas 
अस्ति ru घ तीयते ofa fang । 

Bho. 1. 4. 2, p.95. * 


अविज्ञाते परे merd जमिमकारणै got । 

ANN feu creatori ॥ 

एफ, T. 4. 15. x 
C£,Ananángiri's remarks on cha akeve xarttixa ~ 
“auth ofa: seq जगतो seres तथापि त्तम 

gaya GEHA । अन्यथा ऐुटत्यालब्ाउयस्य 
कदयौगादिति भावः ।” 

C£. Busy. I. iv. 371. 


सामातमेतदुधजीठप 'पिदद्रितीया 
तंतारका रणमिति gefa धीराः | 
तामासमैत्तादिति ससक्त रणत्ते 

द्वार पर॑ H कारणका ona ॥ 
gS. 1. 323. Ce. sf, 1.332, 


अभिवाध्या छिवादितपतविवस्व grant 

पिवर्ता meth घियदनिमतेजौ ञ्ववनयः |: 

Bak. invocatory verso 1. 

C£. "हदमैवोजिना पन्धिघ्या aurad 
बगपुषादानमू" 

४७०४३६, 1.1.5, p.167. 


Tfaram सीक्षति- woot: aqua 
माया fate sua कारणमित्ति वा "देषात्माज्ति 
ल्गुयेर्निएुढाँ” sfa gh: मायाशक्तिमत्‌ mu 
कारणमिति वा, उसदुपादानमापाप्रयणा1 gun 
फारवमिति वेति i 


| BEV, Var. V. p.652. 


CHAPTaR V 
THE NATURS OF THE INDIVIDUAL SOUL AND GOD (IVA ALD In) 


e) D remarke 

Advaitine advocate the doctrina of the abeoluto non- 
Gifferonos beteeen the individual soul and Bratman, That 
is, accomding to Advaita, the eo gallad individual coul is 
essentially nore other than Braham, the abeolute 23234 0५ 
The true individual soul is 
Braiman litoclí, This vias of Sdvaitse rogarding the saturo 
of individual woul is based upon the Upanigadic tarte such 
as, "Thou art that" (Chi Spe VI. Vi41,7), "I em Brannon 
(Beh. Up 1. ive 10), "This self is Brahmen* (Bp. Up. 13, v. 19}? 
on., which are considered to bo tho great gane (naha 


YIKAR) e 


Since Bramnen ie partioss (nirayoyeya), tha individual 
saul cannot hbo a part (A] of Brahman, And singo rabaan 
is immutable (AAA), the individuel aoul cannot bo a 
xodificetion (yikara) of Brahman, If the individual woul 
bo rogardod as stthar a part or a wodigiest ion of Drahan, 
then Drahman sse to bs an atamai end unchangaehla 
entity, the view which gues against tha Upanisedic import. 
Nor can it be roally different from Srahman, becauso thara 
io nothing that is difforont from Brahman, tho ulticato 
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reality, which io one only without a second (उहक?०२३७२। 0२४०७) . 
tor can tho individual soul ba a substance (Gravy) In thy 
Myaya dens of the torn. substance” posaossing the qualitios 
such ao cognition, happiness, pain, desiro, etc., since 
these qualities, according to Advaita, reelly belong to 

the intarnal organ? and not to the individual soul, which 
in ite ७७९०१०० is attributsleas.  Moreovor, ít au bo 
noted that according to Advaita, knowlelga is not a special 
attribute (ylégea-gune) of the individual soul os hay Sykes 
think, but it congtitutesa tho vary nature of the individual 
Boul, In othar words, the ínüividucl oul te not tha 

ou nv of knowaedos (jitnadnikerspa), but essentially 
knowledge itself (jMane-svaripa). 


Vidigpadvaitine equatca tho individual soul (IIA 
with the Tanga (absemartha). According to tham, Y-sonso 
itsslf is the true individual soul. but tho Advoiting 
do not admit this equation cf tha individual soul and the 
1-sanso, because the latter docs not parsiot in tho estates 
of deep sia aad liboration," To explain: In tho vies 
of val, tho I-genne itself is not the tru? olg, booauso 
the true individual self ie an eternel spiritual entity, 
end what is eternal should peraiat in aii tho threo divi«~ 
sions of time ~ pest, present, and future, That, vbich 
appeern 5t some tine ani disappears at some other tine, 
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10 not cternel, If the Tena itealf vero tha trus 
individual self, then 16 ahould persist oven in tho atatos 
of dosp nlecp and ilboreation. But this is net the case, 
for tho 1-sepsa disappoars in thoga statue. In tho state 
of deep sleep, hovever, tho I-sanse 1s fargo in its root 
Gauge, nemely gyidya, But in the stats of libsration, 

tho I-saensgo totally disapcare, because its root causo 
4००० WAA, ie completely annihilated án that atata, if 
the Imsong gero present in tha state o£ libsration, it 
would follow that even in tho state of Aiberatíon tharo 
is gi which is an absurdity. Advaitine, tnarefore, 
conziude that the I-senss is not tho truo galf, but a 
cGompiax of self nud not-cel£. That is, tha I-20n82 
(ahagargba) consists of two elements, nemaly tho witnooa- 
consziousansee (gSkeld-ooitenya) and tho ago (ohafikhra), a 
modification of tho internal organ, of these two olooontn, 
the former 1.0. the witnese-consciousness, which ia nona 
other than brennan, alone peraists in all tho atatua 
inaluding liberation. Hance, it alone ig tha eruo indivi 
dual soul, In this Why, according to Advaita, tho truoc 
individual soul is non-diffarent from Brahosn. 


०१ dobkera on the holetion between sne Iogividual sou 


ETA 


Sahkare, in his comantacy on the श्वान काका, 
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Giccuases threo dif£orant views ragerjing the relation 
bet4aen the individual soul ond Brehmen, put forward by 

the ancient preceptora such an Afmarathys, Audulomt, ani 
MüÁakrtana, referred to by GidarSyape ia tho Brabme-gutes. "^ 


Ü&narathya advocates the coctrine of tho difforanco- 
cun-non-difforense iphadabhoda-yada). Taking his atan 
on the Upanigatic texts which compare tho relation botsoon 
the individual ooul and Drahnusn to that of sparko ond fira, 
ha maintains that tha individual soul is both differant 
end non-difZerent from Srehmen. the aparka Lasuing frca 
a Eico ere not abcolutely different fran the fire, oinco 
they ars of the natura of fife, Bor can tho sparko ba 
absolutely not- different from the fire, sincd ín thot cago 
the distinction (vy^yrthi) of those sparks slither from tho 
fire or from कणा other would not have bean possible. 
Similarly, the individual souls, wnioh are tha modifications 
of Brahman, are neither absolutely different from Drshaan, 
for in that qose thay would not bs of tha natura of cons- 
clousness (gidpüpn)? nor (Are thoy absolutely non-difforent 
from Bram, sime in that caso they would not bo dius 
tingudahable from each other. In thie way, eccording to 
Rémarathya, tha individual souls are both different and 
nonedifgerant from Bratman. * 
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According to Mulan, the iolividual soul bound by 
tho limiting adjuncts of body, sansas, and mind, io abso~ 
lutely different fron Brahman, tut, through knowladge and 
weditation, that individual soul, being road from those 
lioiting adjuncts, becomes abaolutely identical with 95132. 
Thus, in the view of Auduloni, tharo are two 8५१४०७ of tho 
relation between tho Individual soul end Araiman, In tho 
ftags of bondage, thoro is absoluto differenze betwoon than, 
whila in the stags of ilberation, there 15 perfect identity 
between tho two, 1. , the individual soul ani Brahman, fe 
is owing to the possibility of this idanticy, which $5 co bo 
or to beso, that they ara spoken of an identical avon in 
tha stage of bondage. Gut, tll} tha ettainsent c£ libora- 
tion, the individual soul romaine absolutely distinct fron 
Brahman, - 


Fearya Habskrtena, on the other hand, maintains tha 
absolute non-difgeronoe between the individuel soul and 
Breahmao, Taxing hto stand on tho Uganigndic text, which 
Gecleres= "l shall enter into (tha body) as the fndividual 
soul and evolve nanes and forms“ (GHA gg Vi. 44 4. 2 J, BS 
gays thet tho duprean3 Salt or Dranen praaente itoolÉ ac 
the individual soul, ‘Tre individual soul io neithor 
different trom Brahman nor a modification of it. socausa, 
the scriptures in their aasount of the creation of the 
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elements ouch as fire, ats. from the Supremo Self do not 
speak about any special orention of the individual soul. 
Thus, in the opinion of X&fakptena, the Supremo Self or 
Bratman, unmodi£led3 in eny way, is itself tho individual 
sour, १ 


Saikora accepts the view of KüSakrtsna,. Tho romaine 
ing two vies aro not acceptable to him, because thay do 
not accord with the final Upanigadic import. In tho 
opinion of Kémarathya, even though the individual soul 
is not entirely differsnt fron Brahman, yat the to aro 
not absolutely non-different. For according to hin, 
singa the individual soul is a modification of Bratman, 
there does exist a certain relation of cause and of fegt 
betweon Drahman and the individual soul. Hence, in this 
view, tho individual soul ia somos different and ७00 जाउन 
nonedifferent from Brahman, And in the opinion of Audulomi, 
the difference and the non-di£fferonco botwcon tho indivi- 
dual soul end Brehman depond respectively on the stato of 
bondage end release of tha individual soul, In beth thasa 
viwa the differance of the individual soul from Braliomn 
is something real (SATT AMA). But, this viau goos against 
the Upanigadic texte, which daclare tho right knowlaica 
alons to be the ultimate means of libaration. Libere tion 
is nothing but the removal of difference baten the 
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individual soul and brahman ood tha attainment of the | 
absoluta identity with Brahman, Now, if the Glfferonae 
were recl, it cen ncwer be removed by tho right knowladga. 
Because knowledge removes what io illusory (kalpite), and 
not whet is real,  Honoa, only i£ ths differonce is illu- 
9084 the right knowledge of Brahman, which is epokan of 
in the Upanigeds es tho sole mans of liberation, comvos 
that difference between the individual soul ani Prabman, 
end consequently brings about the absolute identity of 
the two, Otherwise, Lf the differanca waro real, it is 
impossible to ramove it by the right knowlodgo, and 
consequently the individual soul would navar attain the 
absolute non-digserence o£ Bratman. 1 But this is not 
the Gasa, for the Upenigads Goclare both the removal o£ 
differonae and tho attainment of the absolute non-dif£foronco, 
on tha dawn o£ the right knowledge of Graben. Hanco it 
should be admitted that tho non-difference botweon tha 
individual soul ond Brahaen alone íe ultimately real 

and difference is only illusory. The above difficulty 
will not arise in the view of KaSaxrtsns, for he assigns 
roality to non-difference alona and not to differonco wo. 


Mere it may bo pointed out that while according to 
Afisarathya and Augulomi, tho individual soul attains 
absolute idontity with Srahnan only at the tine of liboration, 
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according to KaÉakptena, oven now the individual soul is 
tho Supreme Self or Brahman itself. Thus, in the viow of 
Raéakrtsna, the identity botweun tha two does not dapond 
on eny particuler state? on the other hand, thie identity 
between the individual soul and Brahman le essential avon 
in ths etate of bondage. This is exactly what the Upani- 
sadic texts such aa “That thou art" (ChA. Up. VI.viii,7) 
etc., seek to establish, Safkara, therefore, says that 
of the three views mentioned above, oniy tho one hold by 
Kabakpteana is in accordance with the Scripture, ७३०५७३० 


it agross with what all the Vedanta texts teach. ३७ 


Tho Upsnigads assert that the knowledge of tha non- 
differonce batwoen the individual self and the Suproms olf 
leads to immortelity.'/ This holds good only on tha vim 
o£ RKafakrtensa, for, according to him, the individual soul 
is assentíally non-di£fforent from tho Supreme Salf Jet, 
Brahman. On the other hand, Lf the individual soui waro 
of tha natura of a modification ap Asmarathya thinks, thon, 
sime a modification of s substance loses itsclf on merging 
into its material causo, ths assertion of the attainnont 
of immortality through the knowledge would not besen 
jogical.*® zven che Upantgadic textil?" that apenka of 
the individual soul to bo the abode of nome ami form should 
ba underowed in n figurativas sense, for tia abiding of 
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the namo and form in the individual soul cannot bo possibla 
in the truo sense, but the name and form really abide in 
the limiting adjuncts, which being about the'JIvahood' of 
tho trua Self, i9 Similarly, whan ths Upaniseds gomatinas 
somewhere speak of the origination of the individual soul, 
illustrating ít by the instance of the issuing of the sparks 
from fire, tha origination should bo understood to abida 
in the limiting adjuncts only. It is tho limiting 
aójuncta that are liable to origination and destriction, 

But really, the individual soul is noither created nor 
Gastroyed, for it in asesentially one with Brahman, tho 
absolute reality, which io unborn (gia) and imortal 


(Gara). 


AS Sen ehove, Sankara acoapts the view of Kabakrtana 
regerding the relation betvean the individual soul and 
Brahman, because it alone is in comple ta harmony vith tha 
final Upanigadic import, Thus, according to Šahkora also, 
the individual soul io not sasontialiy different fron 
Brahman, The individual soul, while boing essentially 
Brahman alone, is described as the agunt and tho cnjoyar 
as conditioned by limiting adjuncte auch as the intellect, 
otc.** Huo, the apparent Af eren beursen tho 
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individual coul snd Brarmon 10 thus due t the limiting 
adjuncto, which ars only the products of avidyg. ‘The 
difference, therefore, between the two is not real but 
illusory from tho absolute view-point. 22 If tho individual 
aoul wore really differant from Brahman, then ita becoming 
identics) with the latter would not bo possiblo, fs 
Šañkara so aptly points out, one thing can never attain 
identity with another alitogetirer differant in as much oG 
the Upaniseds spask of the knowor of the ळा Balf or 
Brahman boooming Brahman, the mower i.a, the individual 
goul must ba Brahman alone. 23 


Hare it should be remembered that even though Sahkera 
admits the essential nonedifforonco (paramgrthixe-abboda) 
onen the Individual soul and Brahman from the obsolutc 
viewpoint, yet he does not dony the difference batwoen 
tho two caused by the iimiting adjuncts (aupsühika-bhedn). 
Thus, Sshkors, in his commentary on the Spanismayadhi~ 

| का ^^ states that june ag tho ather, unlimited by wiy 
conditioning foster, is difforent from the chor dalinited 
by auch conditioning factors es a pot, OUz., OWN so, tho 
Suprems God 1.6, Rrahman is indeed different fron tha 

ona (4,0, tha individual soul) imagined through nescionco 
to be embodied, the agent, the experiencer and galled tho 


cognitional sole (IAA). In tna antarRübikerapa, ^ 


he gays that the individual soul, though as a matter of 
fast is the seme ag the Supreme Solf, atill mortality ond 
fear ara superimposed on the former 1. e. the individual 
Boul through neecience, dogire, and agtions and hence 
immortality (emptotya) and £oarlgosnass (abheyatya) do not 
fit in with it, ^" 
he says thet thore io nocessarily a difference एक 

the embodied soul and the supreme Salf, Tha ono (io, jiva) 
io an agent, an expsrisneor of happiness and sorrov, a 
source of marit and demerit att., while the other (1. e. 
Brahman) is just tho opposite, baing posaessed of such 
Qualities as f£rexion fron sin (apohata-parmatva) end so 

on. ^? n the same Adhikaraga, Šsñkara olsowharo says that 
the Suproma Self itself as delimited by tho limiting ad- 
juncte ( Such as body, senses, mind, intellect, ots, is 
figuratively spoken o£ asembedied soul (garirg) by ths 
ignorant, And taking into congideracion this dif£foronco 
with reference to the limiting odjuncts, treating tho ono 
1.9, the Supreme Self or Srahman as the object and the 

other 1. e. tiu individual soul as the subject, is not contra- 
dictory, before tha attainment of tho right knowladge o£ 
rahmen. From what hae beon stated so far, it 18 cloar 
that Sefikera does aduit a diffarenco botween tho individual 
soul end Grahman qausod by the Limiting ०य 1४०५० (ळ्या). 
even though ho holda the viow of ussential non-diffaronco 


baten tho two, from the absolute view-ypoint. To sum up: 
according to Sahkera tno individual soul is Sosontislly 
mon-di£ferent fron Brahmen, Yet owing to the limiting 
adjuncts auch as body, mind, eto., it epzars to bo df 
rent from the latter, 


In order to account for tho essential non-differonco 
and the apparent difforence baten the individual coul 
and Brahman, the Supreme Salf, Sefkera occasionally 
employs certain analogics auch as tho fotdolimited ethor, 
the reflection of the oun in the watar and the illusory 
manifestation of snake in the rope. 


Senkara uaes the analogy of tho potedelimited othor 
in many pleces,”+ Thus in tho Sopyatkeeresidibzdhikerana, 
ho saya that just as tho ether, though it is undivided, 
appears ap if divided owing to such limiting adjuncts os 
pot, Sta., en so, the Suprome Self itself, as dalimitad 
by the limiting adjuncts euch as body, senses, mini, 
intellect, ots., te figuratiwaly epoken of as the ombodiad 
soul by the ignorent. 2 Hors Sahkera treats the individual 
४००३ as the delimitation (avacchsda) of the supreme Solf 
by tha limiting adjuncts auch as mind, atc, 


Tho analogy of reflection in alco cnployed. In the 


ere 
fg 2 es 
z 


: 2 he says that just as ths luminous 
aun, though one in itself, becomes multifarious owing to 
its entry into water divided by different pote, sinilarly 
the self-luminous Self, though ons, dens to be divarni- 
fied owing to its entry into tho differant bodics consti~ 
tuting its limiting adjunata.Or just as the sama neon 
Aappsaro a9 many being reflected in water, so the univorsal 
soul, though one, is Soon es many being present in ali 
beings. Sefkars, hero suggests that the individual 
soul is a reflection (Rasta!) of tha Supreme Salf, 
Hes uses this analogy in the commentary of tha RDT ARA 
Ae 41. 


In Ab6fdhákaraoa, ° Sahkara doclares that tho indi- 
vidual soul is only a semblance (Ia! of the Sur 
Sel£ like tha semblanco of the cun in water. Tha indivi- 
dual soul is naithor the Supreme Self itself nor ia it 
gamathing else, 3? ners Sahkera suggests that the indivi- 
dual soul is only a false appearance of Bran. 


How, on tho basis of these analogias, there hava 
emerged, in the post~Sahkara Advaita, divergent viowa 
over the way in which tho individual soul is to bo rogardod. 
These views aro ~ ayscoheda-vyoda (dollmitation-thoory), 
Ekabibitheevada (refloction-theory), and AAA 
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(senblance-theory), maintained and developed by Vacappati« 
migra, Prakasatman, and Surebvara respectively. maso 
three views ara suceasgively elaboratod in the following 
section, 


(4) Avagghedo-vada (Delimitation fneory): 

Vidaepetinióra, tha chief exponent of the RZ 
aaki; advocates the theory of deiimitation, According 
to this theory, the individusl soul is neither a rofleo- 
tion nor a ६०1०9 semblance, but only a delimited antity. 
That is, the individual soul ie nothing but the apparent 
delimitation of tho unlinitod (Absolute Reality i.c. 
Brehmon by nyidyg& and ite products. 


This thaory is sought to ba explained on the analogy 
of the pot-defined ether: Ether is an unlimited and alls 
parvading entity. But dus to differant limiting adjuncts 
Such as pot, room, te., it comes to be perceived as 
onclosed finite portions of tha etheric space such an 
‘sbatakada'. ‘mathakaga’t otc. of various dimensions and 
descriptions, Similarly Brahman, tha Absolute Reality, 
is unlimited and all~pervasive. But on account of difforant 
limiting adjuncts 1.0. MATE and its products such os 
mind, inteliest, otc. it is misconcelved as tho finito 
embodied souls of various kinds, The Suprema Sal£ is 


Nx 


egsentially unconditioned and free from all kinds of 
attributes, But having atteincd to the state of jIva, 
boing apparently comiitioned by mind, body, Ota., imagined 
by nescience, it oppoars to be difgercnt and finite and 

is spoken of en 5n Agent and an enjoyer: just as tho 
undivided ather appears as different and possessing; 
divarse attributes, oving to different limiting adjuncto 


sugh as pot, etc, ?? 


Tha pote«defined ether is not different from the 

. unlimited other. But it appears to be different so long 
28 tho pot persists, Similarly, the individual soul 
imagined by inexplicable १९४१८७, is not really dig rent 
from Brahman. Yat it appears to bə different so long ao 
the limiting adjuncts are not ennihilated by tha right 
knowlodgo. IMG just as the potedofined ether appears 

to be originated and subjugeted with the origination and 
the subjugation of tha pots so, the individual soul also 
appears as if originated and subjugated dus to tho origina- 
tion and the subjugation o£ the Limiting adjuncts, Dut 
tha individual soul is immortal and unchangeable, bring 
essentially ons with Brahman. When the pot, et2,, which 
bring about limitations in tha unlimited ether, aro 
removed, the ethario space delimited by pot etc., bacome 
merged into the one cosmic other. evan SOs whan ths 


dimiting adjunets i.c. gyidyp and its products cuoh as 
mind, att, are removed, tho individual eoulo becom ono 
with Brannan, *! Just as the dust and the vapour contained 
in a pot do not affect the essential natura of the othor, 
80, too, tha individual pleasures and pains do not really 
affect the essential nature of Brahüen,. Brahman renaing 
unaffected and untainted, even when it is sonditionad by 
the limiting adjuncts, which are only imagined by tha 
indeterminable gyddyA. And, just as, dust and smoke 
ascocíatod with the atheric space delimited by ono got 
do not affect tbe other ports of the ethar? oven 80, 
Pleasure or pain of tne individual soul do not affact 
the other individual souls, In this wey, Vacagpatinifro 
expleina the individual soul in terms of the apparant 
delimitation of the unlimited Brahman by rA ond ita 
products, by comparing it to tho ethorlc space del im ted 
by pot, According to him, the inner self (pratyauatman). 
which is idonticel with Brahman, ५६७७६, as delimited by 
the internal orgun, otc. is called tha individual ३0७1, ** 


Vaecappatimibra holds the theory that the individual 
soul is the locus of AAA and that thers axists ७ 
plurality of ayAdy$. According to him, Tir Z rosts on 
jiva and each Jiva possessse ita own particular gyidys. 
Henco, libaration,on this viow, consists in the annihilation 
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of avidya of that particular individual soul.  Thorsforo, 
even when one individual soul is líborated, tho others 
continue to bs bound, because the AAA located in thon 
continue, In this way, according to this view, it ia tho 
plurality o£ ayidyd that accounts for the distinction 
betwoen the innumsrable jivas. 


Vanaspotimiórs doos not soom to favour the thoory of 
rf lotion (ATi -a). In his commentary on tho 
SAA ere, he pointe out that there cannot bo any 
reflection of a colouricss entity in a modium, which 10 
also colourloss, An entity posseseing colour can bs 
ref 18 ted in a medium also possassing colour, In tho 
prasent cage, however, both Brohman as wall as the intornal 
organ are colourless (nE).  Tneroforo, ths raflection 
‘o£ Brahman in the internal organ cannot bs possible. How 
could there be any reflection of sound, Sl, tasta ats7*? 
But auch a difficulty doas not arise on tho gw -W- 
for, socording to it, the individual coul is only an 
apparent delimitation of Brahman by avidys end ite producta, 
and not the reflection of Brebman in avidyg or the internal 
organ, ‘This clearly indicates that Vacaspati doas not 


favour the 'pyotipitba-yoda'. 


Naverthelass, it should be noted that thers are some 
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instances in AHA A- in which Visagpatinisro oooams to 
support the ruflsction-theory IAE ABA Ag) as vei. 
But on the close examination of these statomants, whoroin 
V&caepati has amployod the analogy of reflection, it is 
very clear that he does not mean by the word ‘pratibitba’ 
that the individual soul 10 a very reflection o£ Brahmans 
but ho only moans that the individual soul may Dave tho 
Aikeness of a reflection, Ths tarma ‘pratibiibe-kalpah’ 
and TARA A aro very moh significent horu. 
These cisarly indicate that Vatagpati does not approve 
of tbe ra£loction-theory,. He does not consider tho 
individual soul se primarily a reflection of Braman, if 
the raflection-thoy were algo agroable to hin, then, 
instesd of saying 'totcpra&ibibbeckalpoh iiveh' ho could 
have very woll said AE NEA SAA Agb. jivon'. 9 But, since 
. Vàcanpatimióra repeatedly employs the analogy of tho 
ether i space delimited by pot, jar, eto, to explain tho 
nature of tho individual soul, and sinco there could ba 
only dolimitation and not refloction of otheric speco in 
pot, jar, atcs, it Should be concluded that Vacaspatinihra 
favours only the aygechasia-y3da and not tho prptinifhis- 
yaaa. ^ ayeocheda-yado, thersfora, is the distinctive 
theory of ths Bhamati-achool as initiated by Vacaspati~ 
mitra.” Agpeyya Dikpite in his Parimals and üiddhSnta- 
asho-sofiareha further ondorsso this theory. To pun up: 
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Vacaspati's view! Brahman delimited by AA IE end ite 
products 48 jiva, and Brahman not so delimited by ayidyg 
and ite products io Tévara. 47 


(1i) A- e (Ro£loction-Thsory) 

Padmapada, in his Psligapgdiza and bis commentator 
PrakaéStman in hie Yivarapa advocate the pratibiéba-yXda. *9 
Noord ing to this theory, the individual coul is nothing 
but the reflection of Brahman in &yidyg. 


Praribitbaeyada con ba explained more clearly with 
tho holy of the femiliar instance of tho reglestion of a 
face in a mirror, which is o reflocting din: A mirror 
resaives the reflection of a face which is in {ts proxi- 
mity. Similarly, azidyü. which is suparimposed on Braman, 
the pure consciousness, recelvan its reflection. The pura 
consaiousness that As refloctod in avidys and its product 
mind, both in its latent, and gross forma io tho individual 
soul (jiva). And the sana consciousness which sarves ao 
tho prototype (bihba) is lévara. ? Just as the def ee es 
like impurity, eto. pertaining to the mirror ara guper- 
imposed on the ro£loctsd face ond not an the prototypo 
face: avan so, ths defects pertaining to avidys, the 
limiting adjunct, aro presentod only in the individual 
soul, which is the reflected consciousness (pratipihbire- 
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gaitanya). and not in Ióverae, who is tho prototype cons- 
Giousness (-mal. Thus, the individual soul, 
being a reflected imaga, is overporered by ito limiting 
adjuncts 1.0 gyidys end mind. Hence, the real naturo 
of Brahman is concealed from it. Identifying itself 
with body, senses, ming, Sts, tha individuol soul under 
goes the transaigratary pleasure and pain, 


Tévara, on the othar hand, is not ovorpowared by 
az, but He is the Controller of it. Just as tho 
inpurities present in a mirror do not spoil the felrnzss 
of ths original face? so, too, the defects portaining to 
ayidya do not offect Tavera, who is nothing but the purs 
consciousness serving as the prototype. TThereforo, tho 
roal nature of Brahman 10 not concealed from Him, but it 
ig always revealed to Him, 


saconding to thin view, gyidya which is the primary 
limiting adjunat of the individual soul is antitatively 
eine. But as conditioned by various intemal organa 
end the residual | impressions thereof, it is plurol. Hanca, 
tho pure consciousness reflected in it l.s. syidya as 
conditioned by numerous internal organs and their residual 
inprensions is also manifolds just as the single moon 
reflected in water contained in various pots is manifold, 


284 


Therufore, the individual souls aro many. In this way, 
even on the view of single gvisya, the plurality of indi- 
vidual souls can be jus t4f 10d. 1 


According to ths pratipihbs<vede, rover, tha 
reflected imago is not different from the proto west but, 
on the contrary, it ia essentially ono with iti and bongs 
the reflected image io ac real as the prototype. ^ te 
reflected face ín a mirror, for instants is not differant 
in assena from the original faco, but is identical with 
480. Though tho raflected Esca is not diffarent from tha 
original face, yet it appears to bo differant fron and ^ 
opposito to the latter due to ths limiting adjunct 1. 0. 
mirror. The appearance of the reflected face ao different 
from and as opposita to ths original face is only ouper- 
imposed on it (lo, the reflected face), and hango is not 
ultimately reals because on the recognition of oneness 
in the form "This faco is minc", tha oxparienoed difference 
batwaen the face, which is present on ons'a shouldars, 
and the face, which ia present in the mirror, gets sublatad, 
In fact, if the reflected face and the original fozas wore 
really different, the recognition in the form "Tuis face 
ie mine" tal would not hava arisen.  Thoreforo, ths 
reflected face as auch "is not illusory, but only the 
slenonta such as tho appearance of tho reflected faco and 
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the original feco as different from each other and tho 
appearance of contraglety i.o, tho reflected face and tho 
original fece oppearing opposite to aach other are illu- 
gery. In this way, in the reflection-theory, tho roflactod 
image par se is real, being ososntialiy identical with tho 
original, but only the choracteristic of being © reflactod 
imago (peatibiibarva) and the di£ferenco, contrarioty, 
etc., Which bring about that characteristic, ara illusory. 
84409 the reflected image is non«different fron the original, 
the individual soul, being a reflected image of Brahman, 

is not different from the latter, but is essentially 
identical with it, Only tha differonea from Brahmen 

and the characteristics such as agency, enjoyorship, otc. 
aro faleely superimposed on the truo individual soul 

owing to the limiting adjunmsts. And they got sublatod 

on the attainaont of the right knowledge of identity 

arising from the maditation on Upanigsadic textes euch as 
"That thou art," etc. 
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Ag to tha objection that the ref lent ion of tha 
Colourleas, normeterial Brahman is imposcible, Prakagsataan 
replies by saying that the re£lection of oven tho norn- 
material ig possible: just aa the non-material Ctr as 
qualified by the clouds, stars, eta, located In ítsel£, 


is seen to bo reflooted in water. 94 
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The opponent may argua that it is only the other 
inside the water and not the other outaide, that is tho 
Bupport of tha roflections 11 that of Clouds, stars, ats, 
which sre boing porceived by us, Ind hence, in the abcvo 
instance, thera is only tho reflection of clouds, stare, 
eta. , end not that of ths nonsnaterial ether too. 


But this ie not a sound argument, Because, oven in 
tha water, which 1s only knee-deep, tha distant and 
expensive ether ig seon as reflocted. ff tho other 
inside tho Hater alone be the support of the ref leg tions 
of clouds, atara, ata., thon the reflection of tho distant 
eather in tho water would not have been cognisod, But as 
a matter of fant a person £oels deenese equal to that 
Of the distant ethar, avon in a knee-deep water, at 
first night, Therefors, the reflection of even a colour- 
leas, nonemateríal entity can ba possible. The theory, 
therofore, mar the Individual soul is a rofiection of 
Brahman is not unteneble, >” 


PrakaSatman quotes bruti, gurti end the Vodinta-sutra 
a8 on evidence for the individual soul being a rafloction. 
Srutt déoleres, "It became the reflection of each forn";?$ 
Su A proclaims, "It is seen as one and as many, liko tha 
moon in the water” 757 ana in tho Vedanta-sütra it is paid, 
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"Por tha seme reason thoro is the comparison to tho rofloc- 
tion of the aun, otc. 778 

PeakSsGenan, in hio Viverspg, incidentally ariticiooc tho 
avesshoda-veig, according to which the individual ooul 49 o 
del 101 bi entity like tha ७८७७८०७ spate delimited by a pot, 
Jer, etc. PrakaBaütman points out that on thoa avosahodo win, 
cinco Bremen, which exists inside the cosmos (Av). 13 
wholly delimited by numerous Limiting adjuncts, in tho 
form of the innumerable individual Boule, the un! dart 
Drahman, that transcends all limiting adjuncts, should 
exist only outside tha cosmos, the existence of the 
unlimited Brahman inside the Wmiverss being impooaiblo, 
1f the unlimited frobman doas not extet inpid« tho univarao, 
omliprasense, OGntrollorship of all, otc. in its caso 
would not bo possibile. "^ But this goes against tho 
teaching o£ tho Antaryani-orühuisna, a se:tion of tho 
Brhadaropyake Upanicas (XIf.vii), according to which Broman 
is immment and the inner controller of ell beings, 0 
I, in order to overcome this difficulty, the ayoschals- 
ain stmits tho existonme of the unlimited Brahmen inside 
tho cosmos gongloting of mimerous limiting adjuncto, thon 
it would moan that Brahman is duplicated insida the compo. 
But tho duplicated existance in the Limited spaces of what 
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4s unlimited ia not possibio, Tho duplo | ated existance 
of ether inside the por is not gen. 0३ In the pot thera 
exists only ths ether, which ie Galimited by it (1,o. pot), 
and not the unlimited ther whioh exists|only outaldc,. 
Similarly, inside the ocemos there exis only Drahnan 
ap delimited by limiting adjuncts and a tho unlinitod 
Brahman, which exists only outside the cosmos. In othor 
words, just as there cannot bao the १५०५ ation of other 
Ans ide the pot as the dolinitod other the unlinited 
ether? evon go, there cannot be the duplication of Brahman 
iusida ths cosmos as delimited Brahman and tho unlimited 
Brahman, | 

| 

But on tho Prpatibifhba view, NE tha duplicatcd 

ene of what is unlimited in the cee place can bo 


properly accounted for. For, just as in the midst of 


! 


kneo-degp watar thoro exists both ths T. othar, 
that is of tho volume of tho water, and ths reflocesd 


gs 


expansive athor: even so, in the lini adjunct of tho 
individual soul, thera may intolligibly lexist both tho 
original ss well as the reflected Brahman, tha pura con- 
ociousnoss. Therefore, tha view that ths individual soul 
is a edflection alons is ह In this way, the 
Vivarapa-school upholda tha b, we „ the theory 
that the individuel soul is a raflec of Brahnon. 


— — कक — 
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individual soul, ecoording to hia, ig an: mia a senblonca 
of Brahman, the pure conssiousnoss,. surhbvara goss to 
havo derived inspiration for this theory: from tho works of 
his Master, Safkara. Tha latter, in his. comentarios ac 
well as in the independent vorks, han several tims char 
terised thé individual soul ag an AAA: In tho Cen- 
tary of the chandogya Ungniged. for inatance, Zamora 

says thot the individual soul ie merely का Bhbgag of tko 
supreme. God. ? And in tho LaghevShve-vittd ho payo that 
tho individual soul is an Mag- a here of puro 
conpziousnoss in the intaliect. “ | 


According to SureSvara, ao for all Adveitins, Braham- 
Atmen, tho ultimate reality, ie mon-dual' (adyitivs). vot 
due to guid and its produce 1. e. ths intellect, tho nor- 
dual reality appearo in the dual forms of Tévara ani 33०० 
(the individual soul) reapostively, Brahman, aa apsociatod 
with nvidyS is called TSvara and as associated with the intella 
io called IIve. uhan ürennan-uasn, thè pure co 
io associated with the limiting adjuncta/pnanmeoly AME and tho 
intellect, the osnblance of tho pure consciousness as rafloctod 
in thooo limiting adjuncts: just as the danblance oZ ths 
roüness of the Jabs flovor is reflected | in & crystal, 
when the later i.c, 2 crystel is ín sassoc 435401) 
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with the jap&-flower. In accordance with tho abhgoa-vada, 
ag propounded by Surobvora, therofore, what is callod | 
Tavera is the semblema of consciousness present in mene 
and tho semblance of coneciousnees present in tho intslloct 
is jiva. 57 In this way, in the viow of Surefivara, both 
Tovare and jiva ere cidabhaess. 


It ia nocasgary at thia stage to focus our attoncion 
on tha nature of Anne 99 In Advaita litersture, the vore 
'abhSsa' is employed to denote both reflection and illusory 


appearance, 9? But the nature of reflection as intorprotaoad 


in the Sbhage-vyada is not tho some as that of the pratibifhho- 
yida. ' According t tho lattar view, 1. e. the pratibitba- 
Da es already noted, in a rofloction, the reflected 
image in ensence is identical with the originals end hance 
real, But only tho appoeroms of the reflected image 08 
different from and ag opposite to the original, which is 
gauged by the limiting adjunct, ig not reel. In other 
words, according to the pratibifna-vade the reflected 
image (pxratibitba) fe ronl but the characteristic of boing 
5 rafleated imago (protibitbgtva) is falso. On tho 
contrary, according to the Abbage-yeda, the refleatad 
images in not identical with tha original, but is aifforcat 
from it? and hance mithys. It is indetorminable gither 

as reel or as unreal. Tha reflectod imago of the face, 
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for instance, io not real, for it is coterninous with the 
limiting adjunct 4. 0. , the mirror. That is, the reflected 
face lo unthinksble without the mirror, as it disappears 
on the removal of the latter, Nor is ít unreal, singe in 
that casa it would not hava bean porcoptuelly cognísad. 
Hence it is indeterminable (githys).°7" ‘the roflected 
image of the facs is, therefore,nelther the face itself, 
ner tha mirrot, but a third entity arising from a contact 
Of the two i.c. the mirror and the faco, In this way, in 
the view of abhasa-vadins the roflacted image is different 
from the original: and hance totally falso, It is falso 
in tha gense that it has no existence of its om but only 
appears temporarily like a miresga or a D ro,e-snake owing 
to the juytaposition of a limiting adjunct with tha original. 
Though tho reflectod image io different fram the original, 
it resembles the original, For instance, tho rafloctod 
face in a mirror appears like the original face, though 
it is different from the latter, Thus, the nature of 
reflection ds interpreted in the Sbh3ss-ymig diffors from 
that of tho Lratibihba-yAda. while in the latter vie tha 
reflected imege is real, in the formar view it iB not roal, 
but merely an illusory appearance, 7२ 


It should be ranombored that even though Advalting 
use the term Aas in tho sansa of raflection (pratibthba) 
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not be identified. For the word ‘pratibitibs' is oon£ined 
to mean the specific fomm reflected; but whereas tbe 5 
expression 'Bbhéga' includes the indeterminable Qgharecter 
(mishyatya) of the refloctoed image also, The tem 'Bbhaga'. 
therefore, is more comprahensive than the term 'pratibifiba'. 1 
That is why the term Aan is usually tronelated as 
‘a semblance’ and not as ‘a reflection’ which ie adequate 
only with refesence to tha term Raa and not with 
reference to tha term 'Sbhága' too. | 


From what han been stated so far it is very cloar 
that according to the Varttika~sehool, both jive and lávera, 
being the semblances of the puro consciousness, are 
` difforent from the latter; and hango mithy8. Both o£ then 
are ontologically indetarminable as either real or unreal, 
as eicher jada (noteSalf) or plade (self). Though both 
jiva ana Ifvara being tha cíáübhasas are different from 
the ‘git’ 1. a. the pure consciousnass, which serves as 
the original, yet they resemble its just as the sanblence 
of the face reflected in ths mirror resemblea the original 
face, though it is different from it. 


Tt has already been stated that, according to gurebvara, 
the nonedual Brehnan appeara through its association with 
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£Xidy8 and the intellect in the dual forma of Jiva and 
Thvara respectively. Tho association of Brabman=Atoan, 
the pure consciousness, with tho limiting adjunsts i.c. 
ayidyā end the Intellect loads to the falso identification 
of the pure consclousnoso with thoso^)liniting adjuncts, 
Owing to this falee identification thera is non-discrimine- 
tion between the pure consciousnasg and its somblanco 
reflected in वर and the intoliect. Consequently, 
there is a vrong identification between the puro oonsci- 
ousnose and ite semblance praesent in ayidyG and tho intolloct 
oleo, In this way, according to the SEA Da, what is 
called 8४९28 is the somblanzo of pure conaciouenesg in 
gvidy§, wrongly identified with ite original. 2 and tho 
acnblanag of pure consciousness in the intellect wrongly 
ident ig sd with its original io Iva. it is on account 
of thie wrong identification batwaen tho puro consciloue- 
nass and tho semblance thercof in avidyg Or tho intellect, 
as the cage may bo, that Tévara, though only a 89001 01705 
and hence indsterminable (mithy3), is viewed as the cause, 
the inner controller, and tho witness of the ontiro 
universes oimilarly the jiva also, though only a camblome 
and therefore pithys, 18 locked upon es an agent, an 
onjoyer, and à cognizor, 98 


Sineo the intellect is manifold, the sanblemo of 


294 


the pure Qonoclousness in it ie 8480 manifold. Congeszuctiy 
the original consciousness, which is wrongly identifiad 
with ite semblance presant in tho intellects, opyLoars to 

be many. 7% Hence, the individual souls aro many. In frot, 
the Suprema Solf itself, through its association with 
different intolloste containing the semblance of tho puro 
consciousnoss, appears in the form sf innumoroblo iriivicual 
souls. ? In this way, according to the Aa-, it 19 
the plurality o£ the Intellacts that scoounts for tho 
piurality of tho individual souls. On cha othar hand, 
since there is only one primal svidyg, the senblance of 

the puro consoiouanoss in ít is also one.  Consoquontiy, 

the original consciousnass, whieh is wrongly idontifiod 
with its amblema present in MTA. is algo ono. d. 
Therefor, there ig only one Ivara. 


It should be ranamberead that though according w tho 
An- Tavara and jiva onjoy the seme status, both 
being the senblances of pure consociousnogo, yat thoro is 
one inportant distinction hboteecn the two. As it nas 
already beon noted, MALA, the prima princtpla that 
accounts for tho appearance of every thing else other 
' than Brohmon, is charasteriaad by tso powers, nexsly, tho 
Fer o£ concealment (avarasna-ónkti), by which avidya voila 
the truco nature of Brahman, and the powar of projection 
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(yikssparhakti), by which pyidya creates the world-5pactozlo. 
Of these two powers of avidyn, it is only tho For of 
projection that is operative in caso of vera but not 

the power of concealment too, The lattor is inactive in 
His caco. Consaquently, though Tivora is ascocdatad wich | 
AAA, the true nature of Brahman is not concasled fron 
Him. If the pouor of concealment too were operative in 
caso of svara, Hs would ba helyjluss as the jive: ond in 
that case Ifvara would not bo poesibly viewed as having 
ths charectariotios of baing the omnisaiont and the 
omnipotent. Therefore, it should ba admitted that ffvara 
48 not oyerwhoimed by the power of concealmont. But 
however, He witnescos tha world-urocess duo to tha power 
of projection of EAA - From what has baon said fer 
it is claar that there ig no bondage for T4vara. Mo ie 
avor liberated and hence is free from the transitory 
pleasure and pain, Jiva, B. tha othar band, £a ovarwahelaood 
by both the powsro of ayidys. Consequently, tho Tv doos 
not Know tho trua natura of Brahman. But identifying hin 
self with the assemblage of mind, body, oonacs, eto, tha 
jiva considers hire os en agent and an onjoyor? and 
heme undorgoes pleasura and pain, So tha jiva is in 
bondage. 


Now, the Aa- may be objected to as follows: 
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What is bound according to the AAA is the ecublanco 
o£ pure consciousness in tha intallecty, ioc. tha indfviüsol 
goul characterised by ths agency, enjoyerchip, oto. And 
os already sean, this senblange of puro Consciousness is 
inideterninable (mithyg). "hilo what is free from bondage 
is the pure conselousnsss ie. the puro Self of tho natura 
of guprens bliss and eternal, but not the semblamo of 
pure consciousness. In other words, it is the somblano 
of pure consciousness (SAE) that Je in bondage and 
it is the puro consclousnasa (kayala-calitepya) that is 
liberated, It means that the gubstratum of bondage and 
release is not one and the sano but different. That 

being tha case, tho bound individual goul vould not strivo 
to attain liberation: for the individual soul being य ८३८४७ 
minable will not persist at the time of liboration and 
hence tho struggle on the part of the individual soul to 
attain liberation would go without any reward. (०८००४००, 
according to this view, tha individual goul, boing a 
semblance (890898), is aleo illusory Like the bondcga. 
Therafere, whan the Srahman-roalisation dawns, tho 
individual soul would also ba destroyed along with tho 
bondage, But this goes contrary to our exporienco: Cor, 
nobody attempts to bring about one's own dastruction. 


This objection is unsound; becausa it i5 not the 
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semblance of pure consciousness (SAA) that ís admitted 
to be bound, but ít is the pure consciougniss itself that is 
admitted to have boon bound through its semblance, 7/ 
foro, when the puro consciousness 4. 6. the Solf has ths 
senblame, it io the bondage; and when tha sonblanoo has 
०680500 to exist, it is the liberation. ? tence, re is 
neither a differonce of substratum nor tho possibility of 
en attempt to bring about one's own destruction, In fost, 
the nature of having a senblance is not essential but 
advantitiious to the Self, because it is only imagined on 
tha lattor due to tho limiting adjuncts. And it is on 
eccount of this unessential nature that tha true Solf 
attains tbe status of the jiva and hence viewed oo an 
agent, an enjoyer, eto. Sut the essential nature of uxo 


Tharo- 


Self, however, ig pure and froo Zrom guch taints 50 agansy, 
enJoyarship, eto. that constitute tbe bondage, T7Tnorufore, 
thare 10 no defect if one attempts to bring about cho 
destruction o£ one's unessential nature, which caussg 
suffering, in order to attain hie ascontiol natura, 

which is tho supremo bliss. 2 Thus, “the view that tho 
Jiva is merely an a of tho Self is not unintclligibvle, 


SureSvora's explanation of jive as a gidgbhaga 
ultimately implies that the go called individual eoul 
is merely an illusory appearance of tha puro cons2iousnos9, 


which is Brahman, In tho view of Surefvars, therefore, 
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just as a rope appears as a snake through ayidya! even oo, 
Brahman épioars aa ths Jiva and suffers as it wero in thet 
fom mus, like a rops-eneko, tho individual soul also 
is on indatenninable (mA) entity, being falsely super 


imposod on Brahwan<Atman due to AAA ond its producta. 
And just as the guparimposocd enako is not Giffarent fro» 
itg substratum, rope: similarly. tho individual soul is 


not different from Bratman, In other wards, tho individual 


soul, like a rope-snake, has no status apart from Drehen 


wherein it is superimposed, Yet tho individual soul 
appears to be difforent from Brahman so long as ayidya 
porgiote, But on the removal of gyidyg, uniah is the 
root causa of illusion, tho apparent difference betwen 
tho individual soul end Brahman also gets sublated and 
conscgQ4usntly tho individual soul attains its essential 
identity with Srahman, in this way, according to tha 
VBrttika-ochool, even though tho jlva-in-itsel£f is an 
Inde torminechle entity, yot in tha secondary danse it is 
no other then Brahman, tho supremo reality. ol 


SuroBvara 
rafors to tho story of a prince in order to oxplain hou 


the unchangeable Brahmon itself attains through syidys 
tha atatua af tho jiva, 82 „ prince whon ha was in his 


१) 
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childhood, was somehow sarried eway by a hunter and wau 
brought up by him in the forest. Ho congidered hinoolf 
to be a hunter, though Cronlily be was a prince, Mi nio 
Wations, therefore, wore 11 those of a hunter. Af tar 
a lapeo of time, hs vas nado acquainted with his royal 
descent by some one, The moment ho realised his high 
birth, ho abandoned all hia hunbla actions, went to hip 
father ond gained the covereignty of his kingdom In tho 
BANG way, thon the individual soul is mada to racogniso 
his real natura ao Brahman by a Compasadionata and profound 
teochgr, he gives up his illusory status of fiva and 
rogaina hio native £racáon, | 


De- nnd Pratibihbo-vada à 33 कक १ " ' - 
Tho basic di£fferenocoo batuoon the abpgsanyada and tho 
EAA a may nos be pointed out as follows: 


1. According to tho EAA -M, the roflocted 
image is mt different from the original, but asauntially 
identical with At; and hence real, hilo the gbbase-vada_ 
maintains that the semblance is not identical with tho 
originsl, but essentially diffrent fron it) and henco 
inieturminable either as real or ae unreal. 


2. in the protibihbi-yhdg, the reflected imago to 
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ag real as the original being essentially ons with it. 

But it is only the elemento such as tho state SE boing 

8 reflection ond the differensa, contrariety, atc. which 
bring about that stato, that are not real. In the AR 
W- on the contrary, the semblarce being not identical 
with tho original is totally false, and it is raal only 
in tho secondary sonse, 


3. In tho REA AAA - la, subsequant to tha romoval 
of the limiting adjunct, which bringa about the di£faronco 
ag it were bat4aon the reflected image and tho original. 
the reflected image becomes ane with tho original, But. 
in ths Gbngsa-vada, the semblance also gets sublatod 
along with the removal of the limiting adjunce, 


4. rocording to both pyatipifbe-vSdg and AE 
the pure consciousness sarves ab tho original, But tha 
two viows differ in as much as the ghisge~vadg holds 
that the puro consciousness transcends its saublance 
reflected in guided and ite products," while in tho 
Aid it cannot transcend the reflected Anaco, 
which is essentially nothing but itself. 


©) critical ronerke 
From whet hag bean disouooed so far it i16 obvioun 


301 


that even though all tho three sub-schools of post~Safkera 
| Advaita subscribe to the cantral doctrine of Advaita, 1. o. 
the absolute nonedifforonce of tho jiva from Drahman, yet 
they differ from each other over the way in which tho jiva 
is to bo regards, Tha Dh&mati-school propounded by 
Vacaspatimigea rogerds the jive (individual coul) ag tha 
consadousness delimited by EAA or the internal organ. 
According to the Vivarapb-echool propounded by Pnánapéda and 
Prak6É8tnsn, the individual soul is regarded to bo a 
reflection of Brahman in MALA. And in the VarttiXa-ochool 
propounded by Suredvara, tho individual soul is meroly a 
sonblance of Brahman ín the intellect, In this woy, wo 
come enroso thre: prominent views in tho post-Sahkara 
Advaita regarding the nature of tho jiva, namely, tha 
delimitation-theory (aysocchedasyoda), the reflection-thoory 
(pkatibibe-vüda), and the semblencd -theory (AAN vd). 
The upholders of thesa respective theories controvert tha 
thaory of each other and try wo oatablisb that their 
theory alone is preferable. But atrictly speaking, none 
o£ the above viows is unobjectionabls. Objections can by 
coised against all those views. Am tha replies given by 
the oGharento of those views are sama tines not wholly 
satisfactory. In Paficatagl, for instance, Vidyaropya 

has raised an objection against tho gvagsheda vicw, 
according to which tha individual soul is nothing but tho 
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conseiounnesa delimited by the internal organ, He says 
that i£ tho mare delimitation of tho universal consoious- 
neas be the cause of Ir, then, avan the consciousness 
delimited by pot, wall, etc. would besoma tho jiva; and 
in that case thore would bo no diatinction between the 
living and the non-living. It may be said that thora 1e 

a difference betwean the intornal sian वराती pot, etc. 

in as much as the formar is pure and alear, whereas pot, 
eto. are ooh so, But in opite of this difference Detwoon 
them, their power to delimit is the cane. And tho conzorn 
of tho syaccheds-yadin ie with tho delimitation and not 
with mat delinits. ‘That io, when the ayagchedo-vadin 
seska to account for jivatya in terms of mere delimitation, 
then, the purity or the impurity of tha liniting adjunct 
does mt really matter, In noacuring out rica ani othor 
graino, for instancgo, it makos no differamea to thair 
quantity wheather the maasure be madu of wood or motal. 
Similerly,when the universal consciousness is delimited 
equally by the internal organ ond by the adjunces liko 
pot, ota; than, thera is no difference whatever so far as 
the proceos of delimiting is concerned, That being tha 
caso, just as the consciousness delimited by tha intornal 
organ is regarded as tha jiva, oven so, the conmciousnosa 
Golimitod by pot, otc. also vould be regarded as tho jiva. 
But that ig not the cage. 
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ft may bs further said by the aveschedn-vadin chat 
in tho instance of meaguring out the rice and other grains, 
though the capacity of the two mesures be the sami, yet 
the two differ from oach other in so far ao the metal onc 
can give a roflection, whereas tho ono mada of wood heo no 
capacity for reflection. But this is an sceeptablo | 
contingence) for, vhilo the Internal organ, which 43 the 
limiting adjunct of the jiva, con reflect consciousnoan, 
‘the external adjuncts like pot, etc. do not have auch 
Gapacity, In this way, even the avecchsdn-yadin io forced 
to admit that it is the reglestion and not tho mero 
delinitation of the consciougness that is distintivo of 
Ira Dut ae elready noted, the avacchada-yndin 
rejects outright the READ view on the ground that 
there qan ba no reflection of a colourless entity? and 
hence Brahman-Ätman, the pura consciousnass, baing devoid 
af any colour, cannot bo reflected, In omer to corro~ 
borate his stand the ERA Ab- Ain may advanco ons or 
the other instance, Bus even thon the ZA 
points out some other difficulty. 7? In tbis way tho 
controversy 9००७ on, and it hes ro end. 


There ds yet another difficulty in the casa of 
Byecsheada viow. The dolimited gonsciousnuss, which according 
to the ayacchode-yadin is regarded to be tho jive, difforo 
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at diffarant places. That is, when one internal organ, 
the limiting adjunct of the jiva, goea to heaven through 
the potanoy of merit, the consacliovsnesa dolimitad by it 
in that pleco is diggorent from that which was limited 

by it while it uen on this earth, This will lood to tw 
defocste: (1) dastrudtion of tho rewardo of actiona that 
are done (KAD). and (2) occurance of fruits of 
actione that aremt done (gkrtabhyagom). 96 द oxplain 
this idea moro clearly: Tho oonociouanese delimited by 
the intornal orgen in even 1. ., a jive sey a heavanly- 
god enjoys the £ruito of actions that are performed by 
the consciousness delimited by the same internal organ 
on the earth 1. c, another jiva say a Bréhmana, 1 moons 
that tho jiva, who did meritorious actions on the cart, 
remained without rowardy while tha fiva, who did nothing, 
enjoyed the fruits of those sections. But it is an absurd 
position, for tha fruits o£ the actione dong by a parti- 
cuiar jiva should belong to that jiva only and to nono 
lee. In order to overcome this difficulty it may bo 
gaia that the (Melimited gonscfousnass also goss uhorsvor 
the internal organ, the limiting adjunct, goos. But it 
is impossible to assume any movensnt in case of what ts 
ell-perveding. For instonso, avon when the pot is carricd 
away from one place to snothbar pleco, the etheric apaco 
dalimitod by that rot ie not soon to mova. 
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Tho gem difficulty arises aven in the case of 
EGAL AA -v. Tho reflected image, which ong intornai 
organ contains, must be dus to the consciousness which is 
adjacent to that intornol organ. Therefore, the raflected 
dmeges in the ase internal organ should differ at diff- 
orent placas, tha original consclousness, which casts 
reflection being different, Thuo, tho unity of tho 
migrating soul cannot bs reasonably maintained and the 
contingence of one jiva onjoying tbe fruits of actions 
done by sams other jiva remains unayoided.?’ and it io 
needless to say that the above ogguugont cen bo advanced 
 &geinst the Sbh3sa-yeda also, It is, thoroforo, cloar 
that nono of tho above theories is fresa from objections. 
And, as already pointed out, the controversy bet4aon tha 
brotibitbe-vada and the Ae -a is regerding the way 
in which the nature of rofiection io to bo intorprotad, 
While the former view maintains that the roflaction ia 
real, tha lattar view holds that the reflection is in 
determinable as either mal or unreal, The adhorants of 
both the views handle tho igsuo from their own fundanontal 
poeitions, lence, it has naturelly given riso to two 
divergent thoorius, 


But ag a matter of fact, in tho view of Satkara, 
avegsheds, wratibifbe, and Ada arc not at all ori 
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(yedag) but just simple enslogies (drotRDtan). As coon 
already. Sabkaro gives in his works certain analogias, 
slightly differing in matter of details, such as ths otheric 
opaco dalinited by pot, the sun and his reflection, aw, 

in order to account for the abeolute nomdiffereanc and 

the apparent difference boten the jiva and Brahman. ine 
real purport of all these analogies is to prove that tho 
so called jivatya is only suporimposed due to tho Limiting 
adjuncts and hence ultimately illusory, Nowhere does 
Satkare refers to avacchoda, prabibitiba, etc. as thoorios. 
Hor does ho poemo to prefer eny one particular analogy to 
tho other anaioglog, But his followers, Waver, favoured 
one or the other gnaiogiss end atretched thom too far. wd 
this resulted in the rise of distinct theortus in tho ३००६” 
Sohkara Advaite, namely, delinitetion-theory, refloction- 
theory, and esnblance-theorzy. Ali these thooriso ultinatoly 
advocate the doctcine of the abeolute non-difforanca of 

the jiva from Brahman. Yat thay di£for fron osch othar 

in as much as they make use of difforont analogies, which 
dí£fer from each other in matter of details, In this vay, 
the above theories ara mainly based on the analogies ani 
heme unthinkable in the absence of the lattar», but 10 
should be ronemberad that analogies are always bagoa on 
half-truths. In other words, analogias always convoy 
@imilearity and not identity between tha illustration and 
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the thing to bo illustrated. The analogical roaponáin, 
50 to say, hea ite oun limitations. Hence, the analoglas 
should not be strstobed too far. If we do go, the spirit 


af the analogias io lest. 


is raised against tha comparison with tha ve lotion of 
tha sun in water in the case of the salt. Tho opponent'a 
contention is as follows: A material thing jossesocod of 
form, such as water, is soon to bo Clearly seperate from 
and ramotely placed from the oun, tt., which aro aleo 
mater inl ontitias with forme: and thara 4. 0. in watar, 

the occurance of a ro£lestion of the sun, oto, is feasible. 
But tha Salf io not such a material ontity having form; 
end since it is slieporvasive and non-difforont fron ali, 
it can have no limiting adjuncts eithor saparata or roto 
from it. Thorafers, tho illustration ig not apt, tho 
reflection o£ tho Self baing impossible, 079 


In reply to the above objection, Sabkara ७६६०७ that 
the illustration of the reficotion of the sun in woter 10 
quite apt, inasmuch as tho point cought to bo illustrata 
is portinont, Bocausa, it is impossible for anybody to 
show entire similarity hetvoen tho illustration and tho 
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thing illustrated, over and above some point of sinilarity 
in some way, which is sought to be presentad,. I£ auch an 
all-round similarity oxiots, the very rulat ion betwocn tho 
illustration and the thing illustrated will fal through. 


The intended point of similarity in the prasent casa 
io this: The rafleation of the sun in water ineruages no 
ths water incroases, diminishes ao the water dininiohos, 
moves when the Vater novas, ond differs as tha water 
Gigfars. Thus, the aun conforms to the characteristics 
of the water; but in reality tho sun never has chend. 
Similarly, though the Highest self 1. Dramen is not 
Aiablo te undergo any change and has a uniform nature 
from the aboolute point of view, still owing to ito ontry 
into such limiting adjunte es the body, te., it conforms 
am it waro to the characteristics euch as incrasso and 
dearcase of those limiting adjuncts. Thus, thara is no 
Oontraüiction, ao tho illustration and tho thing ilius- 


trated ara both compatible, 2° 


From the above romarks o£ Sofikora it is crystol-cloor 
that the anelogios are not to be interpreted literally and 
thet the purgosa of tho analogen reasoning i9 to convay 
similericgr botoon the illustration and tho thing to bo 
illustrated only in a particular respect and not in ovary 
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resnpogt,. But in opite o£ its linitntiona tho analogical 
roasoninmgj belpe us to understand oasily tha basic philoso- 
Phical doctrines. For instance, the abeoluto non«ecifforonco 
botwean the jiva and BSretuan deslared in the Upanigads १० 
not easy to bo understood. Sahkera, thareforu, moos usa 
o£ the enalogios auch ao the pot-Gelimited ether, the aun 
ang his roflection, et., to explain ths above doc dran 
convingaingly,. And ig should be strictly note2, aD Fatimapada 
points out, that oll this aogregoto of analogias io only 
For tho purposo of ramoving tho doubt that may aríico 
rogerding what has boon established by the Srutis, confor- 

| matory logic, and agporienca and also for mental ooncozdi 
hut not for directly establishing tha thing 1६८81६ i.e, 
Renan, 99 


^a already pointed out, the so called vedios auch ae 
Bvacchade, Earth, otc. ero the outcome of strotching 
the analogics enployad by Behkara bayond their legitimita 
point. And, therefore, the controversy among tho odhoronto 
of these theories ia only artificial, for it is due to 
too much ompbasio on the non«egsontial points of tho 
analogies made uso of by those theorios. As Dr. R. D. Ranada 
aptly remarks, “The partisano in their onthuolasa forgot 
that tho enslogics only indicate similarity ond not idon- , 
tity and ag ouch the non-essential points in the ono cose 
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need not have a parellol in the other, But for thoir 
Ans ies tano on unnecoagary details thoy ali agres with the 
principle of identity boten the 323६ and Od. A} 
those theories strivo to show that the di£feronoe boton 
tha jiva and Brahman is only apparent, it being cause? by 
the limiting adjuncts uch as ayidya, intolloact, eto. ond 
that it gots suhlated on tho removal of 2९1823, tha root 
ceuso of all digferenca, whan tha trus nature of Brats 
le ronlised, 


Yet there io a particular motive behind oach ono of 
thasa theories. The he view in particular convoys 
the unattached character (aal of the Solf declared 
in the Brut is. 92 quod as the real nature of tho unlinitod 
ether romaine unaffectod even though it appears to be limitod 
by adjunces such ap pot, eta. , evan so, tha roal nature of 
the Self remains untainted even though it 12 delimited os 
it wore by Ia, intellest, otc. The pratibitths view 
in particular omphasisos the | identity boten tho jiva and 
Brahman. Just as tho reflected image of tho faco in tha 
mirror is identical vith its original, ao tho individual 
soul which ig tho reflected image of Brahman is idonticol 
with tho lattar.  Abhnggevoda, according to which tho 
individual soul is an indoterninabla ontity, suggeste thot 
the ayency, enjoyorship, oto. are only suparinposeal on tha 
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Self like the ropo-snaks or tha zednaso ín the Qryotal, #20 


m this way there is no real differonce betvesn the 
 upholdoro of these thoories, for all of thon eubsoribe 

to the central thems of Advaita, But thay only differ 

over the mode in which tho central ame is to bo oxplainod, 
To sun up in cho words of Dr,.T,M,P,Mahadevan, "Tt docs not 
really matter whether the exemple of the rot-dotino3 other 
ba given or the anelogy of the reflection be cited, what 
the proceptors of Advaita aim at teaching is tha non 
difference of jiva from Drahman, 093 


ts 


2. 


3. 


Se 


6. 


7. 


312 


त आत्मा तत्त्वगधि i 
Chie Jp. VI. viii. 7 


3d Nen 
8210 W- I. dv. 40. 


अपमात्मा' EH | 
पि Up. 21, v. 19. 


सदेव सौम्य gaa आवीदैकोता दितीयम्‌ । 
Cha. Up, VI. 11. 1. 


According to the Naiyüyikag, Atman ie ong of tha 
nine substances ~ 

cenm H पुथिव्पप्तेजोवाष्वाकाश्ालदिगारगमना ति N 
Fa PE S इचा, p.8. 

nd they regard ths eight quelitios viz., cognition, 
pleasure, pain, desire, aversion, action, norit, 
and demerit to bo the spacial sttributes of "taanu.- 


CE REATAOTSORTATCHATA TORT: ।" 
Annanbhezta, Op.git. अ à 171. 


"era: deat fafa fbear stom 
पतिरधतिद्रीपॉर्मीरित्पेतत्सर्व* मम एव । 


rn. Up, I, We 3. 


अहपर्थ>, नात्मा, HNA Nr., 

qr तदनतत्तातक्वत्वापिप्तसदुणाच्य । 

MM, H,S,Anantakrishna ३२:३३ "छ 'Üiata-bhüsanl', 
Pe 10. | 


8, 


Fa 


12. 


13s 
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तधा घ जीवात्मनः रवाविस्याजुगराविन्माचमेव 
सकतावनुयर्तमार्न पारमा भिरे eeng । तल्हदुपाष्पप छित 
g aratia? eem | 


९४०६१६० pilh 
BSB. Te iv, 19922. 


cg, प्रतिक्षा प्दिर्थिडथमाशमरव्य: | 
a TAN एर्वमावा चित्यौँहुलौ मि; | 
अवस्थितिरिति STATE: । 

Br. Su. £e iv. 20-22. 


mur हि पहुनैर्विकारा प्यघ्यरन्ती घित्फुलिक्का: 

न प्रदूनिएत्वन्त fet, TN FN, नापि 

त्तो ऽत्पन्तमभिन्ना $ वह्नेरिव परस्परष्यायुल्त्यभाव- 
ome । तथा जीवात्मानौ पि ब्रह्मविहार न 
gamitseqed fat, fagresrerageyirg । 
नाप्यत्यन्त न मिधन्ते, पर्पर प्यावुत्त्यभावप़तड्यातु । 
तल्मात्कथम्चित्‌ hut जीवानाममैदशघ | 


Bap I क iv. 20 [i P. 4 15 * 


जीवो छि परमात्मनो cued fhes श्व ag 
दैहेन्द्रियममोधदयपपानदैपछ ति afer प कलुषः, 

Wen च हानध्यानादिवाथनामुष्ठानातू संप्रतन्तस्प 

देहे न्द्रिया दितैवातादुष्कु गिष्यतः पश्मास्मनैष्योष्प लो: v 

vegad मति = मविष्यन्पममेदमुपादाच wads उक्त: | 
ung: पाज्यरातिका = armé, एव स्थाद्‌ जीवस्य घ 
परस्य च ॥ game तु म मदो ऽस्ति atena: ॥ Uf 


Deecit, Ay iv.21, p.415. 
अनेन बीवैनाएगनाज्तिय arash व्याकरबा णि । 
ट्राई. Upe VI. 411. 2. 


18. 


18 a, 
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न च हैजदप्रसतीर्ना ge जीवत्य qug fre: gar पैन 
परस्थादजनौ न्यत्तदिकारी जीवः cra । 
engere आपार्यत्य डविदु्तः परमेरषरी amp नान्य 
एति N iss 

BSB.1,1v.22, p.417, 


zrruf n fe जीवपरगात्मनौरमेदे Hf f 
M: . ००० पिया sa: ATE काष्छिफ रज्ज्वामदिविश्नम 
ET रजुंतत्त्वतातात्कारेख ००० coe न तु fehr: शरावाधिः 
ता IA ffn खिन्त्यमानस्तज्जन्सना' मुदमावसाघात्|ारेण 
शक्यौ हूँ, तत्कस्य dar:, सत्यापि पुदी मिन्नाभिन्नत्प 
तास्ल्कितापू epu छानेमो प्सेकुमगपपत्यात । 

आडे, L. 4v. 22, p.417. 


आश्मस्थ्यस्य छु यदधि जीवत्य परस्पादनन्पपपमम्त्रितकु aarti 
प्रतिशास्ढिरिति AFN f NN r NN: 'फियानप्यामितत 
प्रति ae । ओद्ुली मिपपे F : स्पष्टमेवावस्थान्तरापेथौ ernt 
गम्येते । तत्र काएफुरत्नीयँ ad हृस्यनसारीति arnt, 
प्रतिपिपादर्यिषितार्थांनुपाराच "veeqafa* इत्याविश्वत्तित्प: | 


888. T. Av. 22, p.417. 


Tamar faasa i 
Kang Ug. 12. 


facmmarzs i 
355. Up, 11. 


एवे प सति तज्चानादप्रतापरयकल्पे ferrem fo 
जीधत्याम्पुएमम्यमातै पिक्षारस्प gyfudw-h yey तयान 
तज्छामादड्टुतत्वमवकल्परे i 

BSB, T. ५४००३, p.417, 

यथा गद; त्यन्दमाना 1 "sed यच्छन्ति 

मामस्यै विहाय । 

तथा पिद्वान्नायस्यएडिमुकतः परात्परं 


पुस्यमुपैति "दिव्यम्‌ ॥ 
funds Bp» IT. 41. 6. 


19. 


rit 


21. 


22. 


23. 


ge 


28» 


` १6२ 


21» 
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r स्वाधयस्य नामब्यत्या/कादुधास्पाधय 


aasi जीव south । 
Bon. T. J. 22, 5.417. 


anvaterfearia जीवस्प gafant afarat het = 
ETAt क्षाख्यनाणा उपाध्याय वेदितव्पा | 
Ibis. 


महि जीवी गाम f = AN:, "meenurt* 
"aé weurfen" svurfügfuru: 1 waurcarfusd 

ए विशेषमा शिल्प peter पर्‌ जीव; वर्ता stear (emos । 
E- 1. 1.21. p.222, 


farmene: अधिय्यप्रत्यापल्या पिएलामल्यरचितदैटा,पा- 
fufstrent मदो न धारमा hae: । 
Ope Sit. T. 97,232, 5p. 410.020. 


स एव तु स्वादू mue. Tusjuaw । 
मद्वक्षानेन ovarcanrat fe xa fuum: = 
"weafanTvd tí परम घरि afe scare 
अन्यभावापिरुपघपते 1 


$n. om Tait एन IT. viií.5, 


Bab. 1. $+ 12-19. 


 qehravterfaarefesurvore tero adsfamitprareavcayaso: . ४+ 


पथावा घटाकाशादुपा थ्यिरिकिन्ताए d fi 3TOTHETU: । 
E- giie 1. 4. 17. p. 184. 
Q- SE 1. 11. 13-47. 


wate पविज्ञामात्मा फरमाल्मनौऽमन्य ex तवाप्यवियाका मदत 
तस्मित्‌ मर्ल्वत्वमध्यारी पिएँ ad घे त्ययतावामारवे nÀ । 


७2०४३५६, 1. 41. 17, p.291. 


28. 


29. 


31. 


32. 


33. 


3t 


35. 


46. 
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Op» gib. I. 41. 1-8. 


विशेषो fe भाति शारीरपरयावरणेः । रः कर्ता भौपता 
minama: gafeta । ए्ठत्तष्पिरीतौ5- 
पहतपाप्मसवादिंगुण: | 


७ ४३६० 1. 11. 8, p.235. 


पर स्वात्मा df Run दुद्वदपा थिमि; परिष्छिण्यानौ ari: 
शारीर हत्युपचपी । यया घेटङरकाएमा किशादपरि oaf नश; 
प्ररिष््छिन्मदवमा को, तगत । तदपे घ कर्मकर्हत्वा बिशँदयावहारो 
न 'विस्थ्यते uTg “तरत्वमजि” हत्यातमैकतवोपदेश्ट्रीहणात्‌ । 


७७०८२४० 1. 41. by De 73%, 


Sf. E. 1. 1.5, 4. 11. 20, 1. 4. 14, ond 11. 111. 17. 


पर श्वात्ना NN Nun छुद्मुपा धिमिः qfefesunrat ard: 
करीर geya । पया घदेफरकादुषािशादपरिध्डिन्ममाणि 
नमः Nr, neq । 

४४०४३४६२५2, N. 253. 


Op.2it 111.41 Li 11921 * 


पत एव चायगात्मा पैत्तन्यस्पी विर्किल्लो AH Mam: 
प्ररपतिपेसोपोशौ5त व घास्योपाथितिमिततामरपारमा T 
पिशेष्वत्तासम्त्रिला जनता दि्पदित्युपमोपा्दीयते atunrexa- 
"aur aad ज्यॉफिरात्मा aramat Par nge ES A 
उपा feat मदल्या देवः ओओष्वेवाजो5्यमात्मा* इति । 
"we एवं हि भुतात्मा भृते मते व्यवस्था: । र्धा बहुधा de 
Braun जलपन्द्रवप्‌ ॥ ह. प्रि. 121" इत्येवमादि । 
Dp,git.111.11.18, p.710. 


t. A2. An- E- 11. 1. 42. 


BSB, २१, 441. 42-53. 


37. 


38. 


39. 


40. 


ul. 


u. 


13. 
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arara एव dw जीव: परल्यात्मनौ ज्लपूर्पका दिवत्प्रतिपरत्टप: 1 
मत स्प साधातु। rf avery । 
Ar- NT 11. 114. 30, p.025, 


ह एव p आविप्रौपधानमैदात्‌ घटकरकाधादाधाकाशपद्‌ 
$e UU । 
Bha. II. 4. 21. p.472. 


ard प्रत्यगात्मा cf 

तथाप्यनिवा च्यमायाधिपाक fequafama: scu AEN TS न्द्रिपावच्छेदैन 
अस्पाप्फिन्नी5पि वस्पुतौऽवापच्िन्म unc टी 
अभिन्नोऽपि fue ra फत चि alla, उमोपतापि erl. 
जीवभावगापन्नोऽ्वभा सते, नम इव NN LAN DANN 
भिन्नमितानक HAN TMT 


op. git. 1. 1. 1, p.38. 


गधा फाकाशी ATA न परगामागाद्न्स; 1 अप uren उत 
चावदघटमनुवर्गी | ows sae eae 

एच्रमाथमिर्वए्नीवा विधौषाधि/ fet जीवी 3 वस्ततः 
परमात्मनो fred gareT APATE च aq एव 
अभिमत एव प्रतीयत | 


N IITs 41. 9. 5०705. 


"जीव! उपापिरहितेन emp An H: 
gp zit. . 444. 7. FN 276. 


"अन्त ;करणाव्यच्छिल्नद प्रत्यगात्मा पैतनः 
कर्ता भोका जीपात्मा 
Sp«git.I.1.1, p.45. 


erate द्रव्यमतित्वच्छतपा ल्यवती parare तदव्पिदेन 
गर्द्यत्राणस्यापि छागां गुदणोपासू, विदात्मा taart fowsT न 
विष्यव्णावाप्ुद्ञ्ञाएपितुमईति, qure: = “शष्दयन्धतवामा च 
कीदुशी प्रप्तिबिश्बता* इति 

४२४३६ 1. 1. 1. Fr 7-8. 


45. 


167. 


५7 Be 
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a) अधिपौपधान व यप्रपि विद्या rat परमारणनि न 


ताधथादस्ति, तथापि तत्प्रतिविम्त्यत्रीयद्रारेण परास्मिन्तुत्यत । 
Qpecit. 1.1v.22, p.421. 


b) egaqfautuursefegnracha] जीपः परमाएखुसिचिम्ककल्पः | 
OR Site il. 14. 10. Fe 5023 * 


49 यतः क्ञतिप्िम्थधाना H? 
Sans नानापैदना THAT sess बिम्बरोव न 
fie FN. 

Opsgits IT. 441. 43, p.623, 


P.S3rirena Sastri, Introduction to tha odftion of 
Eee with ito commentaries, p.126. (Govt. 
oriental Manuscrdpta Library, Madras, 1930). 


Sf. "But VSceapetinibra hos definitsly dont 

ayaconodaryidg as an independent dino of arguxcnt, 

where he has not followod Mandenami&ra, hio mo-a 

of following, whe in his PDpahmnagiddbi hag suported 

kratibifbo-yige." 

Or. 5. K. Son Gupta, सी on tire Vivapsoa 2209]. 

p.258, 

C£, “at जोवी 'निषन्ता लौटे fee: से परमावीयाध्रव घोदक frm- 
भेद साभा व्याव्यायत दत्यसुदावेदिवमू । 

E- T. 11. 19, p.254, 


2. Dr. V. R. Shoohagiri Rao, ४६०६४८३६५१ A- ८० ७८३७०७८) 
io Mietite, Pe. 6-92. 


तस्माए यटाकाशतदनाःछरणावच्छिन्नै पैतन्ध जीव: 
Terres ईश्वर: | 
S- I. p.99. 


us. 


9. 


50+ 


EIE 


32. 
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ur cer ff पिम्धस्थानीयदगस्यस्पता प्रतिधिस्बस्थामी पत्य 
जीघत्यौप दिएयत्ते । 

rü Var, T. Y. 108. 

नम कोऽयं atat ara ara raed rika t mei 

Reta mTeuTá: fr इ mela xfunrgfufumefafu sara: | 
PEV, Vor. N. p. 760. 


अद्ञानोप हित fucutrmn rue: अन्त; करणततररका ITa RSAT- 
ना तिबिज्यित maed जीवः दत विपरफारा: } 
Bp. bs 28, 


For tha theory of single ayida vido Chaptor IIL. 


अस्त:करणाना तत्तैस्काराणा armen agur igk 
एकस्याध्यज्ञामत्प मटाकाशादिपन्नानार वात एत्प्रातिि sara 
वैतन्यत्याप ararerfurte rfia sit नानाजीववाद: 
समर्चितः । 

MA Vagudewa Jhaotri Mouhyenkor'a Ad- on 
Sabre, p.46 (BORI, None. 1902). 


ASH चिम्चा दिय wfnfará& न pent quoe 
छिना तदेव on, पुथगवमानविपर्यषत्वस्पतामामे मिथ्या । ed 
पनतादेव ad १ रूत्वगकतावगमाएु । 

EP. Var. 1. p. 104, 


ननु जीवत्याडक्कारस्थपप्रतितिम्यावे दर्षणस्पाु क्या ih te ag 
Tuai: varu, सत हि गीवा स्ददर्पणस्थणो; अन्यीन्याम्मिफपेन 
d See । fag, "saam aay इरीकाप्रल्पमितिपो 
मेवानमप प्य sTUTH | 

. Var. 1. p.99, 


820 


5» नहि पर्य अ्त्तिदिम्बस्वञ्यकास्य aver चैतन्यस्य at मिध्याएय॑ 
En: 1 f aft 2 प्रतियिम्वरवस्य yeu तदापादकमैद विपर्षततादेश व 
मिष्यात्व gu: 1 श्रतिविम्बस्य प्रत्यम्धिया “ततृत्वपधि” arcte 
च तरयबिम्यात्मतामवापिध्म | 
MES. Ver. I. p. 55. 
Cf. EZ. vor. . Pp. 294-253. 


Sha अमूर्तस्य चाराशस्य sarg जले प्रतिबिम्फादमर्तर्य 
ब्रहमणो ऽपि rf q 
REV. Vor, t, Pe 289. 
cf. a अमूर्तस्य Nm: प्रशिथ्रिम्दात॑मवः aigre N 
स्वाधिताप्ननक्ादिविशिषटस्य फो NH (^ 
W- Ver. T., p.83, | 


55. "जाजुमानप्रमाणिद्पि कौ दुरविशाताकागदर्शतात, ज्लान्तराकाश 
एव अक्षादिप्रतिबिम्क्युवहो gran Hf denm" 
RY. Var. I, . 269. 
cf. ज्वान्तराकाश श्व अशादित्रिशिषिन्क्रापारः+, cfe aq, 3. 
जामात. पि a g rufaa |: 
NES. Vor. 1. pp. 93-85” 


56. — "ed af प्रतिस्पी eni" 
Er- Q- 11. v. 19, - Up. V. ix. 10. 


57. “एकधा बहुधा येव पुष्यते ज्लयन्द्रवत्‌" 
नि 


58. उत wq योपमा हुर्का दिव । 
x. Su. ITI. 11. 18. 


59. नन परटाक्राश्वदपाध्यवादिएन्नों जीवः हि न स्यात ९ - Ararat 
उपा थिभिः अण्डान्तर्वहिप्रदमगः सर्वात्मना ळीवमावैन mrfosea खाए 
rf pe: 0 afeta तदभावप्रसदणात एम AνũjE N- 
स्चादि gum भ स्पात्‌ | 
EEN, Vox. 1. v. 289-290. 
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60. यो विज्ञाने तिषउन्‌ विक्षानादन्तरः, में fanri न ae, 
weg fuori sere पौ विज्ञनान्तरों ata, vw 
त झात्मान्तर्पाम्पमुतः d 
Brie Up, IIT. vid, 92, 

61, अव च्छिन्नुदेरैव्वतवष्छिन्नस्य 'ढिंगुणीठस्व ecm 
E. Var. I. p. 280. 


तधा सति जोषोपा fuhr amsi are) baat 
एल fand स्या, न वैपथाकाशस्य फटे दैगुण्यं gue | 
MES. Ver. I. p. 84. 


62. प्रतिविम्वपधे त जतगतत्वाभाधिकाकाशे acta HH rar trefat 
wha 'द्विगणीकुल्प परत्त्युपपत्ते! जीवावच्छेदे् ह्मणो SH 
निपनात्वा'पिस्पेण अपस्थानपुप्प छत इति gfafucequ एव karfafa i 
BEV, Var. I. . 290-2891. 


63. पीवी fe ara देवताया araragrag | 
D. on Spi. Up. VI. 113.2. 


6५ धोधामावो gieo: कर्ता त्यात्पुण्यपाफ्यो ; | 
lauhucvskyaryrttl, v. 2. 


65. ईैदितरकारणोपाधी पमशेशवरततकी ४ 


EZ. I. 4५८ 614. 


according to Surcasvere, Brahman casentdaliy is not ther 
the cause, nor tha inner controller, nor the witness 
o£ thg univorso, But through ts association with 
gyigys, Brahman 100601६ attnino tha etatus of Isvora 
and Denne tha cause, tha inner controllore, and tha 
witnoos, of tha univorso, Similarly, Brahoan in its 
essence is neither a cognicor, nor an agant, nor on 
anjoyGre Sut through itsa sasociation with th: 
intellect, Brahman 1६591: attains tha status of Jiva 
and borgs a cogniser, an agent, and an onjoyor. 


C$, AHA HAN TN meg कारण्यच्यते | 
“कु हुए मे gage पितमाप्याए n 


c£. also Bunv. Ti, 111. iG and iV. 111. 453. 
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66. ' अपास्ताविद्यातज्यतवाघत्युलाटतीितयोचरः | 
त्वामाता घिषौपाधिः सम arspeauffun xq । 
RUBY, T. iv. 151, 


cf. air DUDV, 11. 411. 10 and IV, 414, 383. ` 
cr, Fnandagiri's commantary on tho above Varttiko~ 


“पिदामासविश्ििटाविकोपाधिः साशित्य ache 
मायातत्कार्पमियन्तुष्येन Aff भेदः 1° 


67. उगयिएाकार्यघुद्वित्य्याश्यगाभायसख्पवत्‌ | 
बोदेत्यादिसमुत्यारनं माया qvuress: ॥ 
— BURY. 22. iv. 472. 


68. for à dptaiied adcount of the nazuro of the 382322 · 
vida Dr. Sata Deve Miohre, mie theory of Ay, poarance 
in f"iahkara Vedanta’, Indian Fhllocophical Annual, 
Wil. v. 1959, Univeredry of Modrag, pp.272-320. 


69. C£. US. XVIII. vv. 31-80. 


69 s) Wer न ard, gafant विर्पइनिरीन्यमाणे वा 
Hf H. r । माप्य, अपरोध्यतिभासातु । 
तत्मादनिर्वषनीय wy आमातस्तत्माच्य अन्यनवर्मिति भायः | 
&Amatircha'o Padarojanisa on UG.XVIIT.32, 


70. तप्प घ प्रतिविम्त्रत्य Nef प्रप्तिब्रिम्धवा दिनः । 
मिध्यात्वोधेल्याभाववा दिन: । 


SA, P. 16. 


823 


71« Cf. Aas io both reflection ond illusion: 
Pratibitibs is only reflection. So जळत is a 
Lorger category.” 

R.D.Ranede, Vedanta, Jha. Sulmination of indian 
us / 201935. 


72. "XoTdhríea ATENT अक्ञानतायाए प्यापन्न: 
स्वधिदाभागा विवेक द न्तयॉसी साधी ameron a a कध्या od 


85, Pp. 26-½ 7 + 


73. *हदयुपठितशय पत्तादाएम्यापन्नः स्वर्णयामातापिवैदाज्जीव: 
snf झोपता एमातेति य such हति uTRÉSSTTUTQT: 1 


CEs Gite 2०27, 


73 'मिण्यात्पपणे रप परया विम्ठानीकाविरादारएम्वाप्यासात्‌ 
वैतनत्व मिति भाषः । | 


Brchmsnands's ८००००११४०३ on SB, 2०202. 


7७ gie stat च भिन्नावात्‌ तदृगताचिदाभासगेदेन 
तदविपिफ्त पैतन्फापि भिन्‍नमिव प्रतीये । 3 p.37. 


75. क्वाभानिरषदुताभति gau TSA TU: 1 802९. 11. £v. 425. 


76. जछानत्य हु सर्षत्रामिन्नत्यातु तदृगतयिदाशासभेहामावात्‌ 
तदविविक्तता HAHN HN न ७६ गिरी MT AN 


S- 8272 


77. न d आभासस्यैय बद्धस्वाएं केवलगैशन्यत्य च गुरतत्वाए्‌ 
घन्यनो ध्योवेपणि#रण्व॑ erm gyera arda arog, 
फैवलपैतन्यस्पैव आगातडारा बढत्वाप्युपगभातू, aged 
धार्तिककारपाये: - 
अघमेव fe मोऽनर्यो medarra feam ad 
[Nege Nr. ar. 2. u. 1374 STH 


Ipii. 


78. 


79. 


80. 


8l. 


Bate 


B» 
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C£. अधषार्यकरणो5प्यारमा हुब्द्रिणादिटेएगः । 
अपिषया 'चिदामासः dagrvisramTa ॥ - 
BUSY, IV, 141. 206. 


Cf. also Anandagiri'a gloss thereon - 


"prear वर्पुतोडण्योफपि स्वाविषया acuret Sardat 


fem: त्वाभापळारा NN TTA If i: 47 


तेन piorra जामास एव wi afar मो: 
डि न f- HN 
SB. 9५28. | 


~ 


तथा घ maremare rrad त्वत्य स्व गागार्षप्रपि' 
ggftu: न दोजाय: । 


Drahmananda’a Hygya*ratnavali on 5D, 2०223. 
+ 


मपि्याऽसएुबौऽपि रज्जुः Mf 
कोशञ्चक्ता रातस्तमुकुीतकीव पहि ॥ 
TUV 11,252. 

अविद्या ETTU wear एज्जमिव mq | 
अधिए्वेनादयाद starceen seüwugfk: ॥ 
४८०८३६० 11,462. 


९5, जोवशब्दकाच्यव्य मिथ्या छे sfh are aca 
"eura सत्यसत्वाभिति ठ्यवस्था | 


Pnandogiri's SAL - eL -A- v. ५४.३. 


CFs alan REA: Y. P. 77. 


Cf a BUBV. I I, 1. 509.5 a 1 " 


आए्माभागो पति पो५्डाने avery यावमातरे । 
STs TRUMP STACI fund ॥ 
OpeGit. IV. 114. 1320. 


Bhs 


85. 


86. 


872 


87. 4. 


882 


89. 
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FQ. VIII, 41-31. 


2 812 I. Pre 94-55, 


हह quy च जीवमादेग अवच्छे फ्वैतन्पप्रदेगत्य d 
हुषहानाकृताम्यागमप्रसद्धमाते | 
Ops Site Tepo 71, 


giufacwuhsfu स्वानन्तर्गतत्य vasfeafracu 
पैठन्यप्रदेषत्प v: afafa quaegaor 

तत्र तब धन्तःकेरणस्य ngu fergtup] agrfaísaur पि 
terardarua urusleurg । 


SES gis Loe . p.985. 


3 G fr NH N nanea 

r दिस्यो हि Firn: qurl विप्रढृष्टदेश मूर्तः जेल 

yea पत्र gan: af fagfuf uren: । न 

त्यात्या न दाष्याप्युयरम्त: 'पिप्रफुण्टदेशाशय उपाधयः 
गर्वगतत्वपात्सवामिन्यत्वाच्य । तत्मादधुक्तौर्षं हुष्टाम्त उति । 
BOB. 7212, 14. 29. 5. 71. 


gan एच rad पुष्टालो पिवाधितागरमातु । महि 

SNA FAA: वयचिष्कक्चिपिवारकाँश sacar 
तर्वयारुप्यं Qufussffu] scat, सर्वसाशप्पे fe gserNUursef- 
Paenga एव त्यात! 

ge- SEIT. 11. 20, P. 710. 


gmi fe पर्यप्रतिचिम्धे uV पते MN N afa ceqw 
mafa जमभेदे मिटते FTA aanafgaríu MH A हु परमार्थतः 
वर्यस्य तथात्वर्मास्त | 


po 
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90. ma रहर्षमुदाहरणवात॑ छतितन्न्यायानुम्व सिद स्प 
तए तैमाधनापरिहाराय दुदिताम्यार्थ' u, न arga 
va Are 
BE. Vor. 1. p.113, 


91. nt. D. Rade, Vodents, Tho Culmingtion of Indian 
Heu- Pb. 138-130. 


d 


92. अंधङ्गौ gud पुरुषः | 
Dph ४२ 1V. £41, 18. 


928. स्फटिकलौ छित्पद्रुष्टान्तेन rf दर्हुत्वादेरा रोपितत्वक 
प्रतिधिम्बदुष्टान्तेन परीयद्राएमैंय यम, +०००० यटाकाउछुप्टान्तन 
अमछातादारेण f TH AH Hu Hr | 
NPS, Vor. ४. p.273. 


93. Dy. T. 27. F. enen, Sha EN. of ra · 1.226. 


CHAPTHR VI 


a) Sha Nature of okopa: 

According to Advaita, as for all myatems of Indian 
Philoecphy, both orthodox as well as heterodox, except 
Carvaka, liberation (एप) alone is considered to bo 
the aupceme um goal (Aa- irh). Ite suptemacy 
oongieta in its being etsrnel, as compared with three 
other human als, doors SULIDA. Wiha, and kine, which 
are non-ototnel, ‘The atermmality of kga is ascertained 
Erom such drut texts ag ‘He does not, rern ogain' 
(Shi. ५७ VI11.15.1). This text doclaras thet one, who 
attaing liberation, will not be subject to transmigration 
egoin: 


Liberation, according to Mivaita, gonsists in the 
individual soul (jiva) realising directly its own essem- 
Sal nature as Brahman, the Absolute, which is of the 
nature of reality, consodousnens, and bliss (gacchidénanda). 
It, in other words, is tho State of fiva's identity with 
Brohman~Rtmen, Éañikaza desoribss liberation as "that 
incorpereal entity, which is raal in the absolute senso, 
inmutably eternal, allepervasive like ether, fros fron 
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all modifications, ever content, partless, self efflugent 
by nature, in which nal er good, nox evil, nor effect, 
nor pest, nor present, ner future hes any”) place," 
Undoubtedly, this entity ie nothing but Srehman itself, 
‘Thus, in the view of fafkara, the state of liberation is 
identical with Brabman," For liberation, noording to 
him, ia merely the roalieation of one identity with 
Brahman and nothing. alma? 


_ "he stota of liberation, thus being identical with 
Brehaen, the Supreme Truth, cannot to logically explained 
in any preciso texas, BOGGS it transcends all eapirioal 
4atogorisr, in terne of which the logicel explanetion of 
it could ba possible, It is really a matter for reelise- 
tion bct not Tòr explanation, and so lorg as it is not : 
realised, it is to bo grasped through negativa descrip- 
tions in terms of whet it is not and with tbe help of 
sem superlatives, That is sil. But it should alao be 
strintiy noted that because the Advaita oacucapt cf libera- 
tion defies èll logical expression, is ie not ao आपा 
concept signifying nothing, It on tho contrary, signi- 
fies the highest spiritual truth, which cannot be explained 
in words, but i5 to be qxperiansoód in the deepest medita~ 
tive transco (. Thus, the state of liberation, 
in the ebsolute senüs, io spirvaconiys, tbe rəsim of 
"Slieme, ü 
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Tho Advaita convert of Iiberetion as the state of 
identity with Brahman ig integrally somested with tha 
basic Advaita via that tha ao gallen jiva, the individual 
soul, in essence, is the same aa Drahman, which ts inf - 
nite, ovar~liberated, eni non-dual, the fiva, as stated 
enriiar, 48 Brahman-àtwan itself appearing through the 
limiting adjuncts = mind, sansen, and body, which are 
the products of ayjáy3, ‘the differenss, therefore, 
betwaen jÍva and Brabman is only apparent end not ulti~ 
mately real. But the Jiva, though essentially identical 
with dofinite Srebman, forgot, as it were, ite innate 
identity with it due to the inf bende of beginningleas 
ici, which conceale the true nature of Brahman, and 
consequently unisrgoes transmigration, aseociating wrongly 
itself with the finita mind-body complex, Further. owing 
to the wrong association of five with tha mind-body 
complex, the attributes of the latter ara superinposed 
on the formes, And on ascount of this superimposition, 
tha jIva is wrongly viewed es involved in sation and 
anjoymsnt and as gubjected to birth and death, “This is 
the state of bondage, In thie etate arlsaa tho senos of 
individuality in tho form of 'I*' and ‘ming’ owing to whioh 
the individuol soul fails to know ita m essential 
nature as the eternal blias, etyives aftar tenporal and 
trare tory óbjacta, and, in consequence, experiences 
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misery and suffering. in this way, tha fiva, though in 
rand evar freu and e&arnally puro, &ppsars as bound in 
the tXangmigratozy existonde, dus to ayldya and ite pro- 
austa Eofvaga, according to Advaita, thus consists in 
tha erroneous augcogilation o£ the Self with tno mind-kody 
couples through the influence of gyjdyl. The foregoing 
aun makes it Clear that the root deuce of bondage and 
o£ all oubsequent evils io ALA The only means, 
therafora, to overcome all sorto of evils is to uproot 
ariii. This can be possibla only by the right knowlaágo 
(विडे) of Brenn- Tho ponant this right know 
lodge arises, Mid eui tho products thereof are totally 
removed ard oimultonsously tho fiva shinee forth in its ` 
tgus nature as the Sslfeluninous Arebhman-Kraan. Xni this 
ia Liberation, 

Ücíwara, in his Gommentary on thé Dyaboé-sltrp, gives 
the following account: The Supreme Brshaen, which is 
evar-fzao from all avila, is the real nature (AUE 
३) o£ jiva, tha individual ocul, as shown in euch 
Upaiigadic taxta as “That thou ert. But the nature of 
jiva as an agent, an enjoyer etu. is not so real; it 
boing only 7imeginsd due to tho Liniting ad june The 
charecteristioc of being an agent, an enjoyer, etc. 
constitute ths individuality, the jIvahood, cf tha 
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individual eoul, This individuality IHA“ of tho 
individual soul bereite only so long as the latter does 
not get rid of its neccienca (gyidyn) in the fom of 
duality, and dogs not rel zo ite own Self aa Brahman, 
which is imnutably eternal and a witness by naturo,” 

The nesoclanco of the individual ganl may bs compare] to 
the folee idea of a person, who, in a iht, mistakes 
a post for a man, à rope for a garpent. Dut when the 
dndividual is roused trom the asgemblags of body, ७००१-०७, 
mind, and intellect by the Upanigad, which aukes hin 
understand, “Yow are not the assemblage of body, atc, 
"nor are you a tranenigratory being, but you arg that 
Truth = tho Brabmnn-Aungn of the nature o pura oonsclous~ 
naas only," then, thas Cwery individual soul, having 
reslisod tha Brehmaneiunen, and having risen above its 
identity with body, mind, oti., bsxomes Dranmen-Ácaan 
itsalt. mie ia declared in auch Upanigadic toxto as, 
"Anyone, who knows that Supremo Drahman, becomes Drahaan 
indeed" (Hupd.Up. 112. 14.9). That alone is tho real nature 
of tha individual soul fn the trust sense wherein it 
manifests in its own natuce after rising above th body." 


Prior to the riso of discriminating kaowledge, 
however, the real nature of the individual soul as pure 
consciousness remains mixed up, ag it wars, vith ths 
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Limiting adjuncts such ae body, mind, senses, eto. Tha 
real natura of a crystal, vis., ite purity and whiteness, 
for instencs, remains Indiotinguishably mixed up, as it 
wero, with the limiting sdjuncte such as redness and blune- 
ness, prior to its being undershood with proper disorimina- 
tion.“ nut when it 40 understood with proper discriainae 
tion arising fron a valid moans of knowledge, the crystal 
is guid to attain ite true nature of purity sod whiteness, 
even though ít was exactly eo even before, Similarly, in 
tha cage of tha individual soul, reneining indistinguishably 
mixed up with such linising adjuncts as body, %., when 
there ogiaes the proper discrininatory knowledge from tha 
Upenisada, it gives up ite false idantíty with body, eto. . 
and attains ito real nature as the absolute Brahman-Zumen, 14 
Thus it io only due to the foot of discrimination or want 
of disarinination respectively that thore ło unenbodied 
condition (gokas) or embodied condition (hentha) for the 
Self. In reality, however, there ie no any such distination 
ag eaodiednoss or unanhodiednecs, as declared in the bruti 
text, “Bodiless ín the midst of bodies" (Ka, Up, 1,11, 22), 
end in tbe apti taxt, “The Supreme Solf, Oh son of Kunth, 
neither gata, nor is affacte’ though existing in the body" 
(B9,x111,31), $? meratora, the individual soul, continuing 
ån the atata of unnenifosted nature, owing to lack of 
discrimination, ie sald to have its roal nature manifested, 
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when the diecrininatory fmowledgo dawns. 13 


from what bas been atatod eo far it is clear that, 
according to Sefkera, Liberation ia nothing but tho raolioa- 
tion of one’s own essential naturo an the absoluto 30 rube 
Atom, by giving up onen adventitious notare of £initulo, 
oOgency, eto. Thu absoluto Srahman=Aunan, boing tho aascatiot 
nature of the Jiva, is over-attained and avor existent, Dut 
it is soncaslod from tho views of jiva dua to tho in£lujnca 
o beginningless gyidys and home appoarg us wnat 10 to Lo 
attained, So tie only obstacle in tho way of attaining 
liberation is yfyf. The mouent this ebateclo £s dispollod 
by tho right kowledga, the jiva roles its absoluto 
ideptdty with Srehman-Fenan, which conotitutes the attain- 
mont of liberation, Ths attsinmant of iibaration, in tho vic; 
of Advolte, toreforo, does not meen tho aration of ary thing 
now, but only realization of something, which was alroocd; tharo 
without our knowing it. In oshar words, che attoínmont of 
diteration ie marely ascertainment or avaronasg of ana’a roni 
nature, which ie aver existent, ond noc exjuisítion or 
agcaoupdiehmont of è pow etate of existance. For ine tale, 
8 Kimo brought up asp a hunter cinco bis childhood ani 
iatar on diacovoring that he belongs to a royal fanliy, 
og not reolly attain any na stutus, but aimply role 
his rool status, Simidiariy a poraon, who attains Liboraticn, 
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does nob gain anything afgesh and amne, but sinply regains 
his real nature (graxipnwagatij. That is wy tho Chios 
Beonivsd apoake of liboration aa tha manifestation of the 
oui in its own real nature.“ If liberation consists in 
attaining anything non, thy above Upanigadic view will not 
held good, ‘Therafore, in the state of Libsration, the jiva 
manifesto in Ste own real natures but not as possossed of 
 eny adventitious matures In this way, according to 
Mivaita, libaration 18 en everecccomplished fact (A ba- 
Vastu). And it io not something to be achieved newly 
(Abra. I£ १६ wore so, it would bacome inpermanent. 

But èll who believe in Liberation sant it to be eternal, 00% 


Further, according to Advaita, liberation is not on- 
tional by any particuler place, kina, oto. Sime liberation 
is mara the discovery o£ ono's assontisl néture, which is 
eghiovedl through the right hnowledge arising from the 
Spanisads, it dna bo attained here arci now and not here- 
after anyuhero dn the imagined regions like ayaga or 
nn For, the nature of right Knowledge is sush that it 
doas not presupposes eny interval after its rise to yield 
fruit. Ag soon as the right knowledge dawns, liberation is 
attains’, Hams, one nord not Walt till his death for 
attaining it. on the dawn of Bralwan-koowledge, one attains 
Aiberation oven whílo diving in this body, in this way, 
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hibernation is not sn unseen fruit ledrrpacehade)s which is 
to be geinad after death, but a seen fruit (क). 
whioh can bs exporienaed even in tho present life, the 
Bphodaropyoka Upenigad, therefore, proclsiuo: “Ona attains 
arehaen here (in this very body)" (apn. Ups IV 20. ). 4 Suan 
a comeption regarding tho natura oZ his in fact, is 
ene of the unique faatusas of Mivaita Asen. 


Tha attainment of liberation, rersoyer, dows not involve 
the ७४००७७७ of going. A psreon attaining liberation docs 
hot go enywherd, beosuedg, ag &irosdy stated, libggation Ls 
nothing but the ascertadnmont of one's avn inherent nature 
as Mrohc^n-hunen. Deaomenentnan, kaing eliepervading, 
immanent in all, and the sal of ail, ds ever-rsadbed? and 
hance oan never ba the goal of the process of goin, 
Because, wheat hos already boot reached Qannot again ha 
ebught to be reached. The well known fest in the ordinary 
world is that it is one thing that gous Govanta goa otour 
thing, ! ८७७ 4e, the procese of going always involves 
tao different things, For ingtange, a person goes powada 
a certain village, ian ia somathing different from hin. 
But sinco tha jiva and grahmen are absolutaly non-difforent, 
it ia not reasonshle w hold that the foror goes towards 
the letter. दएका when tbe Upenigads sometimes mension 
the precess of going towards Brahman, tha goal of auch a 
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process should he understood to be the conditioned Srahman 
{eaguge~Brahmen) and not she absolute Drahman (pera-Brahman) 
wiich is omnipresent and the Amend sal of one who 
goss. Ü Jhe upeuigadic text, "his organe do not depart. 
Being but Drehen he ia merged in Brahman" (urn. Up, IV. iv, 6) 
denies any going towards Suprese Bratman.” on the other 
hand, if Brahman is eupposed to be the goal of the process 
Of going, the individual soul, which travels towards It, 
mist be either a part, or e transformation of I% (Srabaen), 
ow something different ffo» It; for uravelling is impossible 
in a qase of absolute identity," Bus sinse Drahman is 
aecertsined to be partlase, iamutable, and non-dual, the 
dndtvidual soul can neither be a pert, nor a transformation 
of Srahmen, now something different fron It. 


Another distinguishing feature of Advaite is that, 
encording to it, liberation ie the state of supreme bliss 
and hence it is sonsthing positive in nature, Sinca, 
according to Advaita, Brebman-Ataen is the supreme bliss, 
liberation, which consiste in realising one's own essential 
natura ho Brahust-AUMA, is of the nature of absolute 
m xe ie, therefore, quite inadequate to describe 
it negatively in terne of mare absanne of misery, Libera- 
tion is not singly a state of cessation of sorrow and 
suffering, but is one of supreme happiness. The worldly 
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happiness, which is obtained through external means end 
bodily accomplishments, is limited and surpessable (gatifgra?. 
But the happiness attained by a liberated soul is infinite 
and unsurpaoseble (pixatiAave), ^ because it does not depend 
upon eny other factors such a2 sQngo-objout contact, eto, 
fio monns ३ छ? required for {ts existance or for experiencing 
it, becacsge ६६ 4.6, Drahman-blies ia cur own essential 
nature and hema ever otistent and eternally attained. 

What is required is merely the removal of atidi, which 
obstructs tho manifestation of the reel nature of Braiman- 
Kenan and tho momant this is accomplished, the self- 
ilumincue Drnhramn-Ateen of the nature of supreme nlies 
shines of ite own accord. But it ahould be strictly noted 
that the absolute Brahnan-bliss attained by a liberated 
epul doas not involve any euzh distinctions as happiness 
and the oxpariencar thereof beJause, on uw consequence 
of the removal of 321828, tbe ooul becomes Srahnaneblias 
itself, Such distinctions ss the happiness and one who 
eipsriemes it would bo meaningful only if there is any 
sort of difforenos in Brahman, But ħreiman ia essentially 
non«duol. Srutis proclaim that there Js no duality whateo- 
evar in Brahmans? prahman txansconds all sorts of 
differences, Since, ayidyl, the root cause of all distinc- 
tions, is totally annihilated by the right knowledge, auch 
distínctione as happiness and ths experiencer thereof will 
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mot remain in the state of liberation. Im fact, Liberation 
Às tho neste of one’s absolute identity with the supremo 
pilos, which ie Srehnen 


b) Knowlssget The Sole Means to Líberahion: 
According to Adveite, liberation, which is the supreme 


elone, Aa At hog already boon noted, the root causa of 
bendage and of ali subsequent evils of tha individual soul 
io MK or aiina, nescience, Yor, tt is on account of 
nescience that the individual soul imagines itsolf to bo 
finito, to be tranamtgrating fron one 11% to another, to 
be different from Brahman, tho absoluta reality, and hence 
undaxgoce all sorts of suffering, The nature of ayidra 

ie auth that £t not only comenie, the truth but also creates 
sousthing false in ite place, Since pyidya can bo removed 
enly by ite contrary Adra or a, knowledge, Advaitins 
maintain that knowledge fe the esie means to liberation, 
Thet ATA or ignorance 4s remcveblo solely by knowladga 
ie a mattar Of Common experlanjo, For when a person is 
ignorent of a particular object, say pot, he desires to 
resevo that ignorance hy gaining the true knowledge of 
that pot, Apart from unless, thare is absolutely no 
other means to remove thet ignorance, Hence, &yidyA or 
ignorance of the real nature of Brabman-Xtman, which is 
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the causa of bonilago, cet be removed by the trus knowledge 
Of Dpabawi-Atman only. That tha knowledge of Brahmen-Atman 
alons is the means of attaining liboration, is asgertained 
fron auth Üruti texts as "Knowing that alone, ona; passes 
barons deaths no other path exists to go by” (hve. Up, TI. 6). 
The knowledge here means the final, inmediate intuition 

of the Identity of the fiva and Brahman arising from the 
Upenigadic texts Like mat thon art. 2 ana shis saving 
knowledge ie iemedisse (aparokes) in character, because, 

if it ware mediate (papoksa), १७ would not be capable of 
soving the jiva'e delusion, which ie ३४००0६७४६७. 27 


Liberation cennot ba achieved through any action 
(xarea). For what is achieved through action is bound to 
parish, But liberation ig imperishable, The result 
obunined through ent ion is one of Sour kinds: origination 
(enz), atctsinnont (phi), modification (vikrté), and 
Fur it tin (AAB.  biberation is different from 
those, 22 since Brancan-Rtmen, the realisation of which 
gSongtitutee liberation, is ever cis tant, ever attained, 
dumutebly eternal, and ever pure, nane of the above kinds 
o£ result obtained through action is applicable to libera» 
tion, Liberation is not gusething to be produced ir) 
nor is it eousthing wo be modified (yjikara). For, in the 
ordinazy world, things bike curds, a., which are modified, 
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ang things lika pot, eta. which are produced, are rot 
observod to be permanent, 40 But liberation is averlaating 
Hox liberation is & thing to be autres (वेळ) for it 
being the essential nature of one's very JSel£, there can 
bo no qu ein of it. Even Af Brahman be differcot 
tron onaselg, there Gan ba no atquisitions: for, Brahman, 
baing all-jotvasive like other, is evar attained hy every 
body, Liberation cannot also be something to bo purified 
(polgkürya),. Wurification ie achieved eiter through whe 
addition of soma quality or ramal of ax defeat, But 
since Aibaration is of the very haWkuro of Bratman, on 
which no excellence can ba offecbed, purification is not 
possible hero through the addition of any quality. tor 
is that possibile through the removal of any defect, for 
iiberation is of the very nature of Brahasn that is over 
pure (ती. A thing, which is «o be eitber 
profuced, or modified, or asquirad or purified, iè 
dependant on agtion, But liberation, en elready noted, 

is neithor of | these, Action can, therefore, play no pert 
ip atteining ít, Only nescience (ayir) concerning 
Dcahnan-Aunsn hea to be set agito, which i9 eccemplistheble 
sololy by kaowledge. 


Since Bratman, which is no othar than the inward Self 
of the individual soul, ie ever liberoted trans 
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end ever existant, Aiberetion ie always attained. Though 
t is over attained, it seans to be unettaíned as it were, 
aue to the influence of ATA. And therefore, one desires 
to attain it, When tha right knowledge dawns, liberation 
is attained as At worm, it ig the attainment of what is 
already attained (prüpt&*pESDti). This idea ginds support 
in the Byhadarapyake text which says: “Being (already) 
Brahman, he attains Brebmen. 2 sinilerly, the condition 
of bondage, which is conjured up by Nr and ite products, 
is not roal, and hence it is always raved in the case of 
the ever fros Self. At the dam of right knowledge, it 
is removed as ít were, It ig the removal of what is alroady 
removed (nivettsova pivrath). Thie idea is supported by 
the Kitha text: "And being (already) frao, one is liberated,*?? 
For the attainment of «hat io not already attained and for 
the removal of what is not already removed, action is nece- 
Saye Yor inatance, in reaching s village not already 
attained, end in removing a rope antangling one's fact, 
there ie required sons sort of action in the form of mova- 
ment, et. But in the case of the attainmant of what is 
alrasdy attained and tho senovel of what ia already removed, 
ention io not neccesary. por instance, in attaining ७ 
gald necklace, which a person wrongly thinks to have been 
Jost, though in truth it ie there around his very neck 
already? and in removing the serpent, which is imagined 
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to ba thero in the rope, though in reality it is not thera, 
. any amount of action will mot do. Because in both these 
Cases WAA or ignorance io operative and thus what is 
already thare is obwoured, and what ig not there already 
is fancied to be there, and honca jt is an illusion. SD 
what is required ig the rowovel of ayidva, which is 
whievable only through smwledge and not through any 
ection, Sor attaining a gold necklace, which is wrongly 
thought to hats bamn lost, mare led of tbe fact that 
it (gold neckieas) १७ on one's very body is sutfioionti 
and in vid a fope~sexyont, the küowledgs of the fect 
that the object infront 49 only a rops and not the serpent 
alone o mfficiont, Sieilerily, in the attainment of the 
eternally attained liberation and in the removal of 
eternaliy read bond&ge, wheat is required is the right 
knowledge of ürahosneXtman, Advadtins, therefore, conclude 
that apart fro» knowledge and knowledge alone, there cannot 
be the slightest touch of action in attedning Liberation. 33 


She gupremacy of lodge in attaining the final 


ensojipation has been discussed go far. However, all tho 
vnd nn do not admit Ancwledga to be the sole means to 
Siberation., Thay, in fact, agras thet knowledge (10713) 
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is the indiepenseblo means; but they further maintain thes 
६६ should be combined with action (अक for bringing 
cout liberation (goya). Acaoeding Ww these Vedineic 
thintera, thue, it is not knowledge alone, but the combines 
tion (हाड of both knowledge and action, that is the 
direct means to Liberation, du Šañkara'a tradition of 
Vedanta does not accept this view, Gdurebwera, in his 
n - ,, and VürttéNas rofere to tires different 
achoola of "Jhana-kemne-senugec a A 

 rebutes then, | 


"Pe Sizar io views are ascribed respectively ® 
Brakmadetts and Happens, scconting w shem: views, the 
mera comprehension of the import of statements such as 
०३ an Brabnan' 4 wot capable of directly bringing about 
the final duancipation. An eopirant after liberation has 
to fivet compeabend from cho Upanigetn the truth that the 
— jiva te essentially Braham itself, Sut the koowledge of 
absolute identity bawaan the fiva ani Breknen, derived 
from the Upanigodio tants, is only tate and hence it 
tt dispel the root nubiles. ‘Tharefora, ona has 9€ 
rapsatedly moditzte upon that Upsnisadic knowledge with 
“क full goncentration o£ mind, undi is is transformed 
and refined into an inmediate intultion of Brehman, which 
puts an and to the biin naeciongra, Mn thia way, it is 


te 
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this prolonged ond intenso meditation ~ variously tormod 
yeosatkhyane, bbovgna, or upasana, thet loads to the final 
iiberating «nowiodgs, which thu Upenisadic texts foil vo 
give, And thus, according to thoso views, there lc an 
interval batweon the 3oquíoition of tne Upanisadic know= 
lodge and the final libereting expardenca acruingy from 
meditation. Sima, during thia interval, tho initiate La 
Still in the malm of avid/3. the performanco of all obli- 
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ygatory rites is koth possible and uecessary. 3 
this stage, ons gives up theso rites, it would load to 

sin (dugito), which binds hin again in the o,cle of Hirth 
and death. Ono should, therefora, cerry on all thu :;crip- 
turo-ordoined duties along with meditation, which io it3ol£ 
a form of inxard am! mental karma, tiil thz actalm;ont of 
Brahaan-reelisation. In this way, according to Branmadatte 
and Mariana, though knowledge is indispensable, it is not 
Bu£ficiont, and for tno echlevansnt of liberation, cnoviledge 


should ba combined with action {korma}. 


Surefvara ani Sahanra's tradition of Vedanta ta qonorel 
rajact the above views, by showing the untonebility of tho 
dominance of medi tat ion (presgbxhyapa) over the Uponisedic 
knowledga in diroctly effoatuating the final Liberation, 
Uyanigade arc independent means o£ valld xnoulodgo (pramana). 
Now, tha distiuctivo feature of a kapana is that it doco 
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mot require any direct assistance of othar factors in 
revealing peoneva, han the conditions becene favoursble, 
iv direcely sevusle propery by tts oun iuberent power, 
Othezwies, if ien depends upon other factors in 
doing so, ít loses ite intrineic validity (evatab NA). 
Therefore, it should bo edmibtted that the Upsnigads also, 
being a posipi directly rewabl the arus nnturt of Srehaen, 
without any direct assietanes wha&tgosver Exon maditation. 
And the question whesbes' tha varbal statements gits nediate 
knowledge oF inmediate knowledges depends entirely on the 
naturo of ra, verbal atatsnante can give only mediate 
khnowlodgo of a mediate ०७११०७ hut an fmedtets enn o£ an 
Adina objeit. Sie Sraivsan, whieh do esbentially 
notdifferant from tho immed Solt of the jiva, 40 amer» 
tained Wo Ds dirodt ent Axosdéate, the mohavakyas like 
*Z as Bruhaan aleo cen pivo five to she ia tate knowledge 
o£ arahan?” za this way, aise the knowledge arining 
from the mahavakyes is £tsoli dwacdiste in nature, thare 
is no naed of any assistance ren Ning / which, 
aédording to the opponent, áo netessucy to convert the 
Aae knowledge into dmedists. And if the knowledge 
 dorfiqed from the Upanigada is invariably asdiate ín natura, 
then, there is ebsolutely no chame of transforaing it into 
mediate. Por instanga, the mediate knowledge of fire, 
arrived et through inference, can navor be Gonwirted into 
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&wnedíato through repeated meditation. pressidwans, 
therefore, bes no ditect bearing upon the final Liberating ' 
knowledge, But £t doas sot moan that Üa&kere's followors 
altogether dienige the evopa for meditation, Thay do 
re, p fer. meditation in the prelininery stages of 
epivivuas 11 fe. 5 ros, tha sti of repeated meditation 
brings about eontontration of mind (sittedksarva) em also 
Marre tio featera such a3 cha improbabilities, contrary 
noatons, GWe, hich obytruce the siss of keosdfota krm- 
ledge from une Syanisadio statemente. Praxal uana is thus 
only an indirect wld a die right undesetanding of the 
alive ix ‘I am Brain! end chat io the final 

A ang ixnovledga.  Theseforu, there ts no any interval 
own tho iquísítion of tho Uyanigadic sade and tha 
stasi ifbexstion, during widen intezyal the performance 
of wl} obligatozy duties would De both possible and 
FAT. The Gpanisadie Anowledgs, when ia is purfect, 
— dustrays the basic ignorante that bears the foras 
of sation and the fautore involved thersiny and it does 
not Stand in net of ony further meditation, Therefore, 
the combination of xncwledgs ani eation is naither possible, 
ror is kt 22१७55१४4५ *4 


धरा third kind of An- — p 
attributed to Bhurtpprapoahza, CObeartpprapaliaa's doctrine 
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of gamucoays ie directly connectsad with che theory of 
Ultimates Reality bold by hin, Ha maintained the thoory of 
‘identity in diffarengo', also described as phadghhode~vada 
or dygithivaite-yada. ^5 rang to this theory, Drahman 
is, at once, one and mary, Brahman, considered ag Drahman, 
is ona, but an the univeres it is many? just as a troe or 
an ocean as such 38 ono, but as roots, branches, leaves, 
Or Waves foam, te., it 18 mony. Heme, acaording to 
Bharteprapafica, duality and non-duality ara equally real, 
both being the essential agpacts of the हसाए roality, fad 
since duality is ag rosli as noneduality, ths perfomance 
of obligatory duties remains always irdispansable in ono“ 
life, because kaspa io binding upon all who belisve that 
duality 40 valid, But a mere adherance to karma moana 

the recognition of only diversity ond not also tho unity 
underlying it. For realising the latter, which is what tha 
commen man misses, IHAna ts ogsantisl: so that moksa is 
ottained only by a combination of both. ^ * 


SureÁvara rajecto this view by showing the untonability 
o£ ths thoory of ultimate Reality mainteinod by Bhartrprapefka, 
the latter, os atated already, maintains that Brahman is, 
at once, one and dual. But according to SureBvaro, as for 
all Advaitins, two attributes, duality and non-duslity, which 
ars 80 opposed to each other a5 darkness and light, cannot 
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Both bo truo of the some out,, .  Thore£oro, oral man, 
which is tho Ultimate Reality. cannot ha both dual and 
mon-dual, But, on the contrary, Brahman should ba aduitrad 
to ba ono only, non-dunl, as chown in tira Upanigads. furthar, 
what io Raality in the true sense of ths tam does not 
requiro and cannot be dopandant on anything elso, differant 
from 1 helf, and such a Realiny is Drahman alone. Tho 

world of duality, on the other hand, is mt aelf-dop nden. 
but £s nolely dependant on Seaton for ita existence? and 
honda it 4g Dot ultinataly real but only a seeming oppsaranos 
through avidvg. Tha disputed combination of [figna and Karma 
would havo bean plauniolo, i£ beth Guniity ond non-dualicoy 
wern ultimately truo. But a9 noted already, nor- due! 
Brahman nlono is tho ultimate Reality and the so-collod 
duality is not ultimately valid, aa ic is oniy an appearanse 
through avidya and hence gublateule by tho right K Ie 
o£ Srahman. Therefore, the porfornance o£ kara, mien 
ne2essarily jrosupQosos tha belief in tha validity of 
duality, does not romain indioponsable throughout in tie 
promoss of Brahmaneraeslisacion, 


in all the above theorisa, it is not the knoulodgo 
along, but knowlodga canbined with action, that constitutoe 
tha dircat means of liboration. 2 alraady pointad out, | 
evan though the oxponunts of these thaories amit knowlodgs 
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(dna) to bo indispangable, still thay attempt to accommo- 
dato kama aiso along with 16809 in opiritual life. Karnes 
here mean tho seripture-ordainad actione rolativo to parti- 
cular yarpavBÓraga, ctc. But according to Sahkara'e 
followers, since tho rocoval o£ 74203, the only obstacle 
in the way of attaining tho aver-attainad liberotion, 45 
achieved only through itg contrcry vidyg (knowlodga), 
Fang, whioh is ३,015 a produot of ayidya end bere not 
OPES to it, has Do direct bearing upon diboration. “ho 
combination, therefore, of digna and kara as tho direct 
moans of Liberation can never bo possible, १6 


Further, knowledge and action are dío»ctrically opposad 
to gach other in respect o£ thoír source (u. natura 
(EA). ond effect (Hin). Tho source of knowladga is 
a PEDEM, & valid maang af knowledge, but tho sources of 
action are ignorance and desiro, The nature of knowledge 
ig to rewoed reality, but action, “= which involves duality 
an tna form of means and end, doer and deat, conceals tha 
resl. The removal of aysdya or ignorance io the ७६६००८ of 
knodledga, but production, or attainmont, or transformation, 
or purification is the e£fodt df action, Two factors, 
which ara so thoroughly opposet to esch other, gannot be 
joinad together, aa light end darknass connot ba, 97 it is, 
theroforPo, futilo to make any attempt to combina together 
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knowledge and action for the purpose of attaining libara- 
tion, 


The लड also lend gup;ort wo the view that pokea 
is attainablo only through knowledge ond not through any 
nation. The ÍyotAÁyatoro tsxt dedlares, "Knowing thst 
alone ono pesoos beyond death, no other path axiots to 
go by” (111,00. 9 In the Mupdakopenigod it is statod, 

. "Nothing that is eternal Gon be gained by karma’ (7,141.12), 
And tha Mohenersyaropanigsd prochains, "Not by ritos, not 
by offsprinj, not by wealth, they have attained immortality” 
61. 16.5 These texte directly deny tho instrumentality 
Of kamnas to liberation, the suprema hunan goal. 
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Evan though Mivaitins consider jfigng to be the solo 
means to liberation, they do not reject the utility of iura 
altogothor in tha Advaieic scheme of apiritual disciplina. 
this is beneuse tha perfopmancge of obligatory (nitya) and 
ogcasional Hf rites leads to the purification of 
the mind, and it io only in a pure mind that the intuitivo 
knowledge of Brahman is manifested, Honea, tha aspirants 
after liberation (mumurey) seeking the knowledge of tha Sol£ 
must rogulorly and gin2aroly perform obligatory and occa- 


gional gites, for purposes of golg=purification. ३३ Svan 
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the optional rites (य्यक) 2 when pj6rfornod without 
ang abteciment to thoir fruits, lead to mental purification 
and lasting detachment from all transitory ploasures. 52 
Tho Scripture-ordainead karmas, whon performed with o soltish 
&ttituis, may lead to savaral frutts in thls world as wall 
os in ths heaven, but whan performed in a spirit of dedica- 
tion to God withort souking any imradiates fruit, vill 
gartainiy lead © mental purification. And without achieve 
ing the latter, as indicated alroady, ono is not fit to 
receive the final Drahman intuition, Karma ie thus an 
indirect aid to tho attoinment of liberation, That the 
par£onnancge of kagan is conduciyo to the attainment of 
ürahmaneknowledge is declarad in the Upanigadic tert 
“Thu BrShmanas &esk to mow that Self through the etudy 
of the Vedas, sacrifices, charity, avaterity, and £asting." ^^ 
From what has boan atated so far it is dloar that 
though ^dwaitino deny the utility of kayma in the final 
Stages of spiritual life, yat they consider karmas to ba 
indispensable in the preliminary stages, as they proparo 
the ground for the Prahmen-reoligation through the nmantol 
purification om spiritual fitness. “Their valua, as a 
means of self-reclisation may not be ths highest; but it 
is tha naxt best and that lo what is meant when thoy ara 
described os "Armdupakarska’ or ‘distantly conducive to 
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४७०७३७० „ In other words, the value of karma, in Mivaito, 
4 not overrated es Karmes aro not directly conducive to 
ESSA? nor io it underrated es kamen aro useful as prapa- 
tory for any seeker. 


According to Adjveita, a qucdassiva order of all tho 
consecutive atagaa of the spiritual path, beginning with 
tha porformence of kapna and ending with tho attadnnent 
of Srahmmereslisation is generally arranged in tho follaim 
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1. Porformanco o£ Scripture-ordained duties (pitya~ 
nam Me- Thane) 7 

2. Conscquent sccumulation of norit (dbaxmmotpsda)! 

3, Removal of tha sin (gQuritga-kegya)! 

4, Purification and equipnent of the mind (gaptys- 
ugani); 

5. Knowledgo of tho impormanence, impurity ond misery 
of the world and empirical life (pasarggarata- 


diaa) 

6. Utter datachment to the world and onpiricel lifo 
(aa osx" YirohtA) 2 

7. Daira for the abandonment of worldly life (gghgsre- 
pact iinfess)) 


8. Seoking tho moons to that absmionmont (hanopaye- 
Ps 
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9, An ardent desire for self-reslisacion (411422): 
lo, Resort to positive means, lending to tho desired 
Brahman-realioation, nomely, yawang. manana and 


nidighyàgsna! and 
11. Attainment of Brohman-realisation (Na- 
मरी, अपके - ) ` 


in edcordance with the ebova &rzanjenont, the perfor- 
manca of karmas enjoined by tho Seripturas is the firat task 
to bo fulfilied by ovary Sookor after liborotion, But it 
should also ba rcmnenbero3 that these karman have to be 
performed only prior to the origination of Srshoan-kRnowlodgo. 
Because un tho imowloigs vf Brahman erisea, liberation. 
which is the supreme and sought uf ter by the spiritual 
aspirant, in achieved? and honce thare 48 no nood for kary 
after the rise of Brahman~knowledge.°° Nox the performance 
Of RA is posoible after tho riso c£ Bratwan-knowledgo, 
for the porfornanso of kanna relating to ono's rau end 
glass of lifo nozessarily tuüvolvas tho falsa idontifiícation 
of tho pure Solf with body, ctc, But wbon the Drahman- 
knowledge dawns, such Zales identificetiona are totally 
deatroyed? and, than, ono realises one's absolute identity 
with Brabman=Ktnan, Ikw can tha performance of karna, which 
involves tha idontification o£ the puro Bolg with body,oto., 
^ be possibile acter ths riso of ürehman-xnowsledze, which 
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destroys ouch false idonti£ications?"" 


a) Different Viaws asout the Utility o£ Karma: 
It bas alread; boen noted that, according to Advaito, 


karmas indirectly render service to tho riso of nrohnan- 
knowledge by purifying the mind of the spiritual aspirant, 
nut there i6 a differance of opinion among the soot-bahkara 
Advalcino regarding tho utility of karmas in the echons o£ 
Advaitic gadhene. Tus qusstion is whether tho performance 
of Seripture-ordeined karmas i,o,, sacrifices, otc. subsorvas 
the dasiro for knowledge or knowledge itso? 


Vecascetinigra, in his Dl, maintains that kamas 
eubperve tho dasiro for Wr lige. That is, according ४० 
VScaspati, the porfórnencd of sacrifices, etc. en jo ned by 
tio Sriptures gonerates the desire of knowing rawan 
(yividiph), which is requicito for knowledge, ^ thus, in 
tha vios o£ Vacaspa ti, kapta 45 a meets a£ tho means to 
knowlodgo (Jang). 


VÉcaapati takes his stend on the Bphad&ropyaha tort 
*bometah vodznuyaospens bgülmopeh vividisanti zaifona danona 
tapas’ aniónkena', ^? which moans that 'ürBhmanas das ire 
to know Him (Brahman) through the study of Stho Voóa, through 
saarifins, through charity, and through austerity and 
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feat ing. in order to actablish his view thas karmas ara 
useful only to create in man the desiro to KOW DIAA, 
According to hin, she above tert clearly saya thot sor- 
fico, ७५०७०७ arc enjoined as oubsidierios to tho dasiro 

to know Erehsan (yivisieg) and not as subsidieriog to tho 
Knowledge (yagana) $tsol£j) for this text is vory particular 
in stating that Brahcanas 'desiro to know’ (yivioioonti) 
and not thot they ‘eotually Go now! (Aae). 


Now to evplein this And more Cloarlyi Ia tha wat 
'viyídissnti yaifiona’. tho word 'viàvidioenti' cobsiots of 
tha root Yi’, which means knowledge (yegane). and cha 
dasiderative suffix ‘gen’, which da uscd in the sego of 
desire Gah). 54 Now there is a general rulc ther the 
gonga of tha suffix (protyaya) 40 moro prominaat than ऐड 
of the root (RAE TEA). In escordence with this rule, 
though in fact Hnovledya 10 primary as compared with tha 
dos r therefor, yet in the word ‘yividinanti ~ टत) 
iecbanti' ic is subsidiary, it being the genne of the root, 
while deairc, being the ganes o£ the suffix, is primary. 
And it is quite obvious that adtívlty rolatos to what is 
primary.°? In the statement “aring the King's man", for 
instanco, the aot of bringing i» relatod not to tho king 
but to the nan, For, when ono sayo; “Bring tno ings 
man", one does not, verily, bring the king but brings the 
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men himself, because, though in fast the Ring 18 prinary 
an Compared with his man, yet in the word ‘tho king'a men 
(EA RA, be is subsidiary as ths qualification of 
man“, while the latter 1. 0. man is primaty.°4 Similarly, 
in the tort 'yividisanti १००0०११४४१ » tho kamman 1, 9. Bacri- 
fico, eto, ara rolsted not to tha N Od of Brahman, 
which, being the esnzo o£ the root, fia not prinary, but 
to tho desire thborefor,,. which, being tna senso of the 
auff Au, is primary. In thio way, essordiny to Vacnopatiniéra, 
the study of the Vode (yedanuyesana), cacrifico (८७104), 
ete, ara prescribad as tha vonna not to tho knowledge of 
Brahman but to tho desire therefor, ^ 


Mile endorning Vecospati'a view, Appayyo Dixgita, in 
his Papimolo, points out thet Sahkara aloo io of the sam 
vie. 9° 
karang states Horne eecri£icos oto, and self-control od., 


Tha latter, in his commontery on tha S&ryarLoksndhi- 


which ore the duties o£ the raspactiva stmsgoo of lifo, ara 
oll but moans for the omergonce of Enowledygo. Ami yat song 
WHOSE, such means as Gol£econtrol ets., which aro connectod 
with knowledge by lange, “Ho who Mnowo ít as such" (Brn. Up. 
1V,1v.23),9" ara proximate to knowhedga, whilo tho other 
moana viz., aaorifices 3६0५ ५ ore external (4. 0. rawta), 
thay bain conneated with the “seeking to know" (Orn. Ups 
1V,1v.22). This 48 how these are to be distinguiahod", 00 
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This paseago clearly shows that sacording to fafkara also 

tha karmas i.c, eaarifice, ote, are prescribed as th: moans 
to the desire of knowing Uroren. It may bo akieù hara 

that Sursévara in hia Dirnadaraoyeke-bhasyanwarttlim and 
varvajtiatman in his Spbesope~tericaka uphold the sans vice,” 


SureSvara clearly anys that the study of the Yoda, 
eetrificas, etc. ara enfoinod as tha wans merely to uu 
dasiro of knowing Brahman (pubhurga). and tharafore, thasa 
do not aubservs tha knowledge of Brahoan, That is why tao 
Srutis luy down self-control, otc. alone as tho maane of 
attaining the right knowledge of Drahnane^enen. O And 
SureSvara emphatically acaorts thot when the mind ie puritiog 
by the performance of karmas dedicated to Cod, it {isos the 
mind) syontansously inclines towards the inner gulf, chen 
thio spontenseus inclination towards tho inner Self is tnus 
goneratad in the mins, tha purposs of kamas 1 fulfills, 
and then thay disappear like the clouds after tho rainy 
aso. n In this way, acoordíng to Surefvora also tno 
karmas aro holpful only to croote in man the deairo of 
knowing वाणाचा चाळा. 


it ehould bo notad in this regard that even prior to 
the performance of sacrifices, atc. ana may have 8 miid 
denice of knowing Grahman, Lut. tho ardent desiro of knoaing 
Braham, which is considered hero as the fruit of tho 
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porformancs of gacrifices, eta. arisos af tar the fulfilosnt 
of the latter, Unless such क keen desiro is generated, ono 
does net, Verily, procood to precticu bravana, men- cond 
nididpyagana, which exo diguotly helpful to tho riso of 
Brobuen-knowledgo. Thus, though through tha purity of mind 
abort by the performance of Gcripture-ordeinad duties 

in past births, a man fouls confidence that knowledgo io 
tha means of attaining Brahman«Atman of tho naturo of 
uncurponsable bliss, and is anxfous to attain tho latter 
through knowledge, yet, owing to tha sin eccuonulatod in 

the Doginningless past, he inclines towards the onjoymont 
of worldly pleasures, This attechment to worldly things 

da a great abatatle in tha way of the risa of the ardent 
wish of knowing Brahman, oubsequont to which alano ono 
advances to rosort to Sravena, etc, Tho porformamo of 
Sar I tas. otc. renovos this obwreclo, and, in conssquame, 
accomplishes tha requirod desire to Know Brahman-Atoan! 
Aide). 


Drakasitean in his णकती एक - on te athar 
hend, maintains that the teit 'yiyidieanti yaifiena’ enjoined 
shorif£ico, etc. an subservont to knowledge (yedans) Ltsolf 
and not mercay co tho desire thorefor. mat is, tho 
performance o£ aer lg, atl., sacording to him, is 
helpful, not to gonerete tha desire to nava tho knovigdgs 
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of Drahman, but to generate tha knowledge of Drahman itself," 


Ha asserts that tho Scripture-srained rites, when conjoined 
with froyapgs, Denans, eto, generate tha hnowledga of 
Bratmen-Titman, 7५ 


Unlike Vàcngpati, Praka&atman is of the viaw thet tho 
prominance should always be given to the ebjoct of desire 
(dsvanspa) and not to tho desire (4) iteolf. Ti object 
of desire, in the yressnt CaO, i8 knowlodge 4५०० tho imme 
diate experieme of the truo nature of Brabnan-Xtisn, Ani 
being tho object of dusiro, hrahman-knowledge is something 
to be accomplished by sone mesna, in the sama way as vun. 
eto., aimo it is a human goal (puyuesEthe). Tho sacritico, 
Otte, which are understood as means in the text 'yiyidisganti 
yajDsna', relate only to the desiravle thing to be accomp- 
Aished, And, ४४ Alrandy etatad, that desirabla thing to be 
accomplished is the knowledge of Bratman ít&cl£. The maro 
desire on the other hand, 1 not what in to be sccomplisnad 
liko heaven, etc., because the desire arises syontengougl; 
from tha Knowledge thar somothing ip achievable by affort, 
amd that when achieved it will load to desirable results, 
Sacrifice, a., tierafore, have no relation with the naro 
dir. In thio way, in the view of Prakakamen, tha 
perforuanco of sucrifice, atc., ara proceribad as the tan, 
not Garogly to the ‘desire to Mnow', but to the knowledge 
itself, 75 
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Prom what has boon stated so far it is cleer that 
JrakBaRtnan laya more strese on 'knowledge', which is tho 
Sense of the root A' in the Srhadaranyaka text refarro 
to above than on the 'desire to know', which is the sense 
of tho auffix ‘gan’, The rule that tho senses of the suffix 
ie more prominent than that of the root is a goneral ono, 
But when the desire and its objact sre mantioned togethur, 
the prominence should be given to the object of desire alone 
and not to the mere desire, As for instonde ín the Vedic 
text 'ayorga-k8po jyottapopena yalata’ (4,०५५ ho who is 
desirous of heaven should perform the Jyotistomg sacrifice), 
tho performance of Gscrifice has for its effect heaven, 
whigh is tha object of desire, ard not the desire itelt. 
Or let us take en instante, namely, the worldly usege~ 
“He desiras to go on 5 horse", In this the means, namoly, 
horse is understood to relato only to tho obíoct of desire 
i.e, going and not to desiro itsol£. In liko manner, ín 
the text referred to above 1. % yividieantt ZA, tha 
moans, απ.eA J, the por£onsance of aacrifico ote. roletoo 
only to knowledge, which io the object of daeire, ond not 
to the desire itself, 


Now an objection may be raised againot tho vim of 
PraküÁátuoan: Lf serif in atc. be the dens to kro. Io 
itself, they hava to be porfomned upto tbe riso of knosladgo, 
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in that gasa, the Vodic text that enjoins renunciation 
(अवते). which consiats in the abandonmont of actions, 
es tho means of attaining Brahman knowledge would be 
msoningleng. | 


But this objection is unsound, for, according to 
PrakaB&tmon also actions should be porformed until perfoct 
purity of mind and the consequent koan desire of knowing 
hrehman are generate], and efterwards they are to bo 
abandoned, Thus the performance of actions as well ae 
the sbandonment thereof are helpful to the rise of lirahnan- 
knowiodge. ^ This idea finds solid support in Bhogavedalts 
and Noigkagsys-aiddhi. In the ShagaysdgitS, it ls said 
"For one who wants to ascend to yoga (i.o. perfect mantal 
Furity and the consequent inclinaticn towards tha imer 
Self), action is gal) to bo the mesna. To the sano parson, 
when be haa agcanied to yous, Bana (1.0. ronunciation o£ 
action) 40 sald to be the moans” (EG. vr. 3). 7 ang in tho 
ligiskasnya-niddhs it fe stated “Tha ec tions having gencrated 
in the mind through its purification the inclination towards 
the Self, and nevin; fulfilled thelr purpose thus, disappear, 
liko the clouds after tha rainy goamon" (IG, 1. 49). 7? 


Hara a question arises: If according to both Vacabpati's 
view end Prakasatnen’s view tho parformance of kamas is 
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ganationed only up to the rine of tho kaan desire of know 
ing Seabmen, what is tho material difference betwaon tho 
tuo? 


Appayys Dikgita, in nis Bidóhentacke 507118 
answers this question as follovai According to मचड taen, 
although kannas are given up after tha riso of the ardant 
desiro of knowing Brahman, the merit (Ar FA] denarated 
through the performance of tone karmas posuiate tiil tho 
dawn o£ Drahman-knowlaige end noips one to acquire the 
positive moane of knowing Draiman such a6 unimpeded H- 
ganana, etc. Thug, through the said chonnoi, kormas euboerwa 
tho rise of Urahoen~knowledge itself. But motoring to 
Vücagpeti, the merit genarated through chi pexzormando o£ 
karmas altogether vanishes after the risa of the ardent 
wish of knowing Arenen. Therefore, in this vigu; kaxnons 
are not gubsorvAont to the xine of frabisan<knowladja, eu 


In this wey, “a cono garnas tro divergent vlows in 
the poot-So^kara Advaita meyeediag the cole o£ horns iu 
the Shame of ०३४३ ८३० dien rd ine. “hile ncocréding to 
Bhanati«echool om Varttikcenchool, the performance of 
the Scrípture-ordoined duties ig helpful to croato in man 
the desifa to show Brahman (vividiss), eccorülng to 
Vivaragu-school, the porfommame of nel ducieo hols 
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चु” ths rise of Beabman~knowlaigo (XI) itsclf, All thago 
Sub«schonls, however, agree t9 the point that karmop arc 
to be abandoned after the rise of ths ardent desire of 

K In Brahman. 


Tho ddiigerance of opinion omong the post~Safhkace 
Advaitins rugermiing the utility of kerma in the chm of 
hdvaitia disoipline has srisen mainly because they intar- 
pect. difgersntly the Dpbadaranyaka tect 'vividiganci 
Alina, which declares that the perfoxrmanco of sezri£ico, 
Std. algo has s golo to play in tho path of attaining the 
Spiritual perfection. shila Vacaspati, Surebvara, and 
Sarvajistnan maintain that sacrifice, ate. rolate moroly 
to tha desiro (येक) of knowing Brahman, which da tho 
ganso of the dosiderativs suffix ‘gan’, Prakabatzan holda 
that thay relate © knowledge (yedang) itsolf, which is 
the conse of the root 'yjd'. FrekiSatmen's interpretation, 
ae indicate) alroody, seams to be moro satisfactory than 
that of Vati ond othara. For, tho lattar tako the 
general ruie that the sense of tho suffis is more prominent 
than that of tha root for granted, and interpret the akowe 
text accordingly) end, thus, thay overlook the well-known 
HO that when desire and ita object are mentioned together, 
the object o£ dernire alone should bo given peominenso as 
esan in the Vedic texts such aa gyrating jvetistonoun 
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रत बिरे end in the worldiy usages auch és ‘abvens Jigsmigati'. 
vraka aten, on the other hand, rightly notices this fact 

andi bance conaiders the object of desire alone 1. . knaw- 
iedge, though it ia the ganse of the mat, ag primacy. 


Howavar, it should be semembered that although the 
port-Satkara Advaitine bold different views about tho exact 
role of kappa, they iumanimously smit the 70840 Advaita 
standpoint that Engng io only indirectly conducive to 
the rise of the final liborating knowledge, 


Iit Has alreocy bern noted thet the parforman-o of 
Saripture-enjoireái duties in a spirit of dedication to 
Ged purifies the mind of the aspirant by renowing the sin 
(gurita) present therein, ithen the per£oct mental purity 
à thus ochieved, thers arises in the mind the firm belief 
that Bratmar-Atnan alone 1g otornel, and the objesta in 
the world are not reel, This 10 known as AA AN- A- 
wiveka'. This gives rias to the uttar datachment tovarda 
enjoyment o£ fruits hero and horenf ter, which is termed 
mie in turn, leads to what 
BRP ganhons at i.c. the possession in 
abundance of manne such as forma, Goma, Miakatt, titisee, 
Mana- and grecing. Gems io the control of th? minds 
fame io the control of the external senses: renunciation 
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of all proeoribod duties io uperaats endurance of opposites 
liko pleasure and pain or heat and cold 45 EAA Alina 
is deep concentration of the mindy and ragdha ie faith in 
tho words c£ the preceptor and o£ the Upanisads,®* 73४७ 
virtues whan puraued arouse in the aspirant the ardont 
des tra for liberation from the hondage of tranmaigracion 
p~bandhapa). This is tarucd muquksutya. 82 me 
aspirent, who hes heard that tho knowledge of Brahman-Ataan, 
which i» eternelly pure, intelligent, and freo, ig the moans 
of liberation, seeks to attain thet knowlege. For hàn, 
the Aphetiranyaka text "Tho Self is to be seen, to ba 1०००50, 


to bo reflected, and to be oontenplate3* (1v.v.6)™ lays down 


hearing (graveng), reflection (menaog), and contenplation 
AAA Zana) ap the moans that arc directly helpful 


All Advaitine recognise Srayang, Geneon, aud nigi- 
Shyadsang to be the direct means for attaining tho Orainean- 
koowlodge, But the various sub-nchoole of post-Sahkaxa 
Advaita differ as regards the exact nature of HEAD. otc. 
and thoir mutual relation, And there is aloo a differonco 
of opinion as to whethor or not खाए kind of injunction (yiónài) 
about ara, ata. 10 to bo aucepted, In the following 
sections, thease topics are considorod ons by ono, 
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Vacanpatinibrs, in his Z. bolde ell of thea 4. 0. 
Ana. eto. to bo of sognitivo nature and defines then 
aqaordingiy. In Zarvapakshdni B, be states that उडाए 
aro four cognitions with regard to Drahoan-Atman, Thu 
first cognition, which orisca magaly from tho study of tho 
Vedntic texts, is called ‘fravang’. Tha second ona alec 
arises from the Wedontic tacts, but it is sccompaniod by 
inquiry or doop reflection (BAZ). This ie known oe 
'runsna'. The tnir3 cognition, which ig of the fom of 
constant maditation upon the knowledge derived from tho 
Vodantic texts, ia termod ‘nididhyasagg'. The fourth ono 
is of the form of intuitivo experience (8093405800) which 
ie nothing but o kind of mental modification (antabhorongs- 
NEED). And the momant this intuitivo experiance dns, 
there ie the £inal emancipation (5olvnlya), ^ Ie follows 
from this that in the view of Vboaspeti, Savana, pagana 
end AAA en axe of the nature of cognition (pratipattl). 


Pagmayeda, on ths other hend, considers #rayapa, oto. 
to be of the forms of montal operation or activity. In bis 
AAk he explaina the exost significance o£ the tame 
beany etc. es follows: ‘hgayana' means tho iojuiry 
into the import of the Vafantio texts for the comprshansion 
(ayagatt) oc Brahman-Atmen and also tha inquiry into tho 
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trug nature of the eabodied Golf (gariraka). By ‘panana’ 
is meant comeitrstad thought on tho illustration of tha 
great drum te. , the auingistic passages relating to tho 
origination, maintenance, and dissolution of the world, end 
the zrensoning that a modification haw spoech as its orijin 
and existe only in a nana, which are adduced in suport of 
the final Upanigadio import, nanely, tha non-duality of 
BrahmatsAtman, the Suproms Roality, 00 Hapane aleo means 
the consideration of the syllogistic arguments (angiane) 
that ara not inoonsistent with the ultimate import of tho 
Gpanigada, And by natura io meant the strongthen- 
ing of the conviction regarding tha Upanigadic import, which 
has bn f imd grasped by Mn“. Thus, according to 
Padmapada, AAA - etc. aro the forms of mental o,eration, 
at] not o£ cognitive natwe as understood by Vaceopati. 


Sureévara, in his Bphaddrapyake-varttike, defines 
e en tha offort of ascertaining tho ultinato import 
of the Upanigedin passages with tb» help of various princi- 
piao o£ interprotation such as Bruti, liga, etc.  'Manans' 
da the subsequent process of further deliberation by tho 
aid of confirmatory argumenta on tho Upanisadic import 
aer ta inaũ through the proccss of Raa The alm of 
this process ig to comprehend the truc natura of tho 
Sugtuas Reality, 87 Surobvars furthor aszarts that these 


368 


aata of H and panano are to bo performed by the 80915 
rant with every fort, till tho knowledge of the £üontity 
of jiva and Drehnan downs, 88 ८ follows from this that, 
acoording to Suradvara, both ina ond manana aro montal 
activities, 


But Suresvara dcas not consider 'níididhyasana' also 
to be a form of montel activity; es aaceptad by Patinapada. 
Ho explains the term 'nididhygaana’ variously as ‘ganyec« 


the view of Sursfwers, is of the nature of the truo knoviadga 
o£ Brahmnan-Atnan. Bavertholess, it should bo rencesbarad 
that 'nididbyasgona', which is hero explained by SureBvora 
as ‘gagyacejiang’, otc., does not maen the very intuitivo 
experience that occasiona ths final libsration: hoceauso, 

ap already noted, nídídhyaecna aleo like &ravana and Danang 
is eccepted to be only a maana for attaining that Suprana 
eher re. Pididhyagina may be described as the proli- 
minery stage of the intuitiva exspertenco of Drafraer- Athen 
(CA - ARA), springing up syontansously an the not 
roault of tho continunpug practice of ths two procoding 
Stages, namely, ETA and manana. Through tho process 

of Sroyana, sa stated enrlier, tho truo import of tha 
Yedantie texta io ascertained, and by manana tho said import 


369 


is further justified. But ths same import, oyo SurvSvara, 
when perfectly accomplished through the continued rocosa 
o£ Srayans and manang io calles hidden. In other 
words, AAk AA is tha decisivo knowindgs in tho fom 
‘I em Brahman’ emerging as tho necessery outcome of tha 
two i.c. EKM end mengna. Though this गठन छ? is 
docisgivao, it la injiract in nature. And it 12 this deci- 
BAYS but indireot knowledge (1.0, nididhya@aga) that (4४४५० 
rise to tha direct experiance of Sratman-Atman italy. 


It fe claar from tho shove that, according to Dure^vara, 
nidighyBaepa 48 a form of decisiva imowledge and not a 
form of montal ectávity. Wo proves this on ths strenge 
es pupi itsolf. The Rrbad?raoyakn text A244 ya arg ४5299” 
awa Amano mantowe nididurasitawveh' lays dowo &ravana. 
Ganz and AAA Zang os tha direct manc for sttoining 
A- AKH (Gelferesliostion), And tha very nat eantence 
पू Btmane v3 ap arfonsna Sravavenn. matr L nN 
idzh parva viditat' 91 raters to dariana, Kran, t., which 
are al rardy mentioned in the preceding sentence ‘Atos Yà are’ 
ete, In this sontorco, 'Maitroyi Z ye are’ onee 
'nididbvágana' de Oroferred ow by tho term Ans 
which meang the decisive Knowlodgo  (nimnara-ininaJ. 
Thíos text, says Surchvara, clearly shows that 
nididiyoeana in only a tooled and mt a meditation 
(dhyana), whieh consicto in tho resting of the mind in an 
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intense manner on Dratrmꝶmꝶn-Ftman. 92 Sarvwajfiátnan, in hig 
'Oehkeapa-Sarirpeka', hes recorded this view of Supo5vara 
rogarding the noturo of nA AA 


In this way, various poot-fafikera Adveitins have expl- 
dined differontly the noturo of Bravopa, manans. and nidi- 
A Zan · “hile Vacaspatini6ra considers éravans, otc. to 
be of tha nature of cognition, accozdíng to Padnapads thosa 
ard only mantal activities.  3ura$vara, on the othor hand, 
holds that only tha fiyat two, 4,0. AIUD ond mena aro 
mental activities, whilo pidichveagna signifies à decisivo 
knowledge ant not a edi tation es it 10 comcreliy umnáorzetood, 


g) The Bolation of Sravena, Manana, 096 Médichyasane:, 

The poot-Setkore Advaltans again SAFEST as o3 what is 
the princinnl mara «cong hrsv*na, manony, or picighvagana, 
which are recogniced to be diraotiy holt to the rigo of 
tho intuitive error terne of Brahmer-Temen ररर ZL -B 0. 
Mooring to VacespctistSra, nidichverans da the peincipal 
onc, vwhoreas rayana end manna ase secondery., Theugh in 
his papati, Vécaspati ame tho internal orden (ate 
karapa) to be the inatrumantal anusa NEA for tho 
attainment of the intuitive oxperfonce o£ Arahvan-3tnon, 
ho emphasiges the need of the asaiotance of tha in, ressions 
produced by nidighyaseng for tho intarnal organ in giving 
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rise to thet experiends,. And'pididhvasspa in its turn is 
assisted by the two preceding stages, Éravana ani panana, 
Thus in the Sanonyeyadhikarang he saya that the intuitive 
experience of Prehren-Itman arisen from tha intornal orjon 
aided by the impressions produced by upagana or nididhyasang 
4. 6. oontemplation grecoded by hearing (fravana) and rot Io 
tion (manana). Juat as the impreasiena of the nt tion 
on tho meaning of the enge of music have the copacity 

to produce the intuitive exparience of the motos n. 

ta. aven eo the inprassiona of tho contaosplation of the 
true import of the Vedantie passages have tho caracity to 
produce the intuitivo oxporíonce of the Mantity of Jiva 
end Srabwan, "^ 


In the Seryüpoksadbixkarona, whila explaining tho naturo 
Of Sravong, manana. ani nididhySgona, Vszaspati analyaca 
their conscoutive ordor in contributing to the riso 02 tho 
intuitivo experionco of Brahman-Atnan ag follows:  Brnvaoo 
is tha inowledgo arising meroly fron the study of tho 
Vedantic texts. And panana is the knowledge aleo orising 
from the Vodantic texts but a3 occonpanied by imutry. 
Those two, Sreyena am anna, ero produced in hin, uho 
knowa the connaction of words and thair genses and tho 
various principles of determining the true import of tho 
Vedantia texte, Those frayeng and manana alone give risc 
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to the naxt stoga, i.e. nidtdhyagsna, which is tho knowlege 
of the form o£ constant thinking on tha Vedantic import. 

And 03937 3843 when incensantly pursucd for a long thao 
leads to tho intuitive experience of Brahman- mm. and 

tha final cnandipation immediately follows as the nocessary 
result of this intuitivo experiones achieved theelgh nidi- 
GbyReanm Prom what has beon bald mo far it follows that, 
in the view of Vacespetd, it is pididoyügana that ie directly 
connected with the rise of the intuitiyo axperiamo of Drohmon- 
Renan, ani hones it te to be regorded as its principal means. 
But AND ani manang, which giva rise to nigidhyggonis 

argo rolated to the intuitive experience of Brahman-Ataan 
Only through pididbyagana and not directly, and hance thena 
are to bo rogariod as only subeidlsries to pigidhyagann. 


Surefvara also coxa 

to support tho above view. For, according to Surofvora, ag 
it has already boon noticed while oxpleaining nis view os 
regarde ths nature of Bravana, etc., the constent practico 

Of Seqvang end apana results into ea which is 

aa indirect but decisive knowladgs about the identity of 

Iva end Brahman, And this RAA Ak BSA immediately loads 

to ths rigo of the Intuitive experience of Brashnoau-Aüman, 

So, it moans that. in tho viow of Sureévara, as for Vocasyati, 
tha stage of nididhrosane is dirostly antecedent to DEBRI- 
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Bünoathare, whoreos MTA end Ran ore related to the 
latter through nididhyasens, Thus, according to Surabyara 
७३:०८ pididbyagana constitutes tho principal means to tia 
rico of Ne- Ag, while freyans and ganang, being 
the cause of nididhvasana, are only subsidiaries to tho 
latter. One point is very clear from tha above that both 
VàcaBpeti and Surebvara rocognise Árayapa, panana and nidi- 
धारक to be contributory to the rise of the intuitivo 
experience of Brabman-Aman in their natural consccutiva 


order as shown in cho NTA toxt "Sima W ato grapp 
A 5208222 mantavyo nididhyngiteyyah' (11. iv. 3). 


prakéf#otnan in his Ppfcapadike-viverens, however, 
maintains that gxgvana is the principal contributory (ahut) 
to the rise o£ the intuitive experience of Brahman~Atnen, 
while manani end nigidhrágana, although thoy ara subsequent 
to Aravona, marely servo ad subeidiarios to tho lactor, णि 
The subsidsariness of menang and AAA Aa consiats not 
in thoirt being tha very perte of fravang, but in thoir 
boing only hodlpful to grayang in schiaving its fruit, 4. 0. 
the intuitive experiance of Orehman-Aenen (ake cosa Aan 
Just ns the lump of clay is the ४ 1653 9४1. cause end wal, 
Gtc, are auxiliary ones with reference to one and the sane 
effect ouch ag pots olimilarly grayang is the principal 
means ond NAA and nididhyagangs are subsidiary ones in 
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respect of the intuitivo axporienco of Brannan» Atman, 97 


Now to axpláin tho above view more aloariy: PrakeBatuan 
holds that fabdg, 1.0., tho major texta of the Upanigada, 
is tho inetrumontel cause (karepa) of the intuitive anpa- 
rience of trahnaneKeman (Deghmo-naksatkara). And Sravana, 
which consists in tho dotorminaulon of tha roal significonoca 
and purport of the Upanisadic toxts, 45 the cause of axso- 
dlance in the Upanisadia texts, which aro the instrumantal 
CAUSS, Since tho íinstruusntal cause is prorínaus án ruapect 
of ita intended fruit, KAL waloh brings about exculloncs 
in the instrimontal cause, nenaly, tha major Upcnisedic 
texts, ig also proximate with reforerce to tho fruit, i.o., 
the intuitive experience of Sra&hoaneTtin, वत and 
nididhyBgana, however, are rclaved to tho intuitivo 
porno of Epenmean-Auaan injiroctly, that ig, through 
the channel of producing a conceutrated stata of tho mind, 
Which 44 required for aehievin that axpordenca, in this 
way, ^ sinco Rara is proximately connected with tho 
intuitive experience of Srahman-Senan, it is to bo rogardcd 
as its prinzipel moons, while nunass and HA Beane, 
which exo indirestiy conngcted with that exporionco through 
the channel of producing the mental conzentration, ara to bo 
admitted ao adbeidiarion to frayana in bringing alout its 
ineuauxiod Fruit, hoor the intuitive axperience of Brahcan« 


Ronan, ?? 
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X 


h) Injunction about Sravena, oto» éravena, oto, ! 


The views o£ various post-3ahkara Hun! tina in conta 
tion with the qusstten whotnor or not any injunocion (vion4) 
is pleugitie regarding REER otc. may now be conridsrad, 
Bofors taking up this question, ít ig necessary to 9६37995 
briefly tha naturo of vidni, ito verleties ami tho fimplica< 
tions. Hinofwakes dofine yidhá or Lujunction as that portion 
of tha Vota, which makes known or anjoina a nottor not known 
before ky any other morna o£ nüculeugo. Sush a nattur should 
further ba conducive to Specs result, Thus, tho naturo 
ef u Vedio injunction ig such that 40 conveya to uo a nattar 
that (wes not known before and that is helpful to achisvo 
& 84 10 fruit.” ‘the Vedic injunotion is of threa kinds: 

(1j original injunction int १ 

(2) Restrictive injunction IRMA -in) and 

(3) Exclusives injunction (parinabhhym-vidhi). 


Tha injunction, which lays den a matter, which is 
absolutoly none"established by any other means o£ proof, is 
en original injunction (KTM FAA). 120 me sentence 
3४128 svargakameh', for example, leys down a sscrifico 
for the purpose of attainiag heaven. Howe that tho perfor- 
manos of a ssecri£ico loads to the attainment of Daavon 
(ayexgaxthgse Lian“ is a mattar, mien do ucterly unknown 
fron at otter source, Yor, neither parception, nor 
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inference, nor any other moans of proof can givo ua any 
information about it. It íe known only trom this entame 
of tho Vaio. 81886 gyomakinad', which days down such o 
matter, is, therdfoco, an exanpls of an original injunction, 
Buch injunction is called original injunction (anpürvo-yidni), 
because cha information it gives wao not Known before, 


The injunction, which reotriate us to a particular 
means of accomplishing a thing, whan we are likely to rasort 
to some otier, in a cogo whore the thing can be accomplishod 
by mora then ono means, ia a restrictive injunction (यीन 
wight). 101 ine sentence ‘He pourla or threshos tho rico- 
grains (yrinín avohantÀ) is an axamplo of a restrictive 
injunction. Hera tho result to be accomplished by pounding 
ie 'voltüsya'/. i.c. the unbueking of the rice grains, which 
ara usad for the preparation of the scoril£iciol obiation 
(pura$8a). ‘Tho above sentenco, howover, ie not moant to 
teach that ons hoo to pound the ricusgrains for tho purposs 
o£ unbusking them; booause the fact that pounding izado to 
unhusking is a matter of acmon experisnco and tnus it is 
already established., Sut it lays dow restriction, To 
explains The unhusking af the rice-graina can ba offected 
in two ways, vie», by removing the husk from each singlo 
grain by means of our neile (nekbo-vidalana) end by pounding 
or threshing the rise-grains (avagh8Bta). Voltugya or tho 
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unhugking of the ककन is thuc à matter, which can bo 
accomplished by moro than one manga. This being tho can, 
wo seem to favour one of these means for accomplisning tho 
unbuskino. tut piyame-yidhd roatricts us to a particular 
means. That is, when we think of effecting the unhusking 
by means of our nails, the sentence “He pounds tho rice- 
grains" oteps in end aske us to accomplish unhusking by 
means of jounding, And therefore, in the restricciva injunc- 
tion, the import of the sentence is restriction (niyama), 
which consists in restricting tho means to ons» possibla 
alternative, 


Now a question naturally arises as to why wa should 
adopt gveghats or pounding in proferoenca to tha other 
methods such as pakhevidalans or seperating the huske fron 
the Grains by means of our nalle for effecting 'vsitugyo' 
4. 0. tbe unhusking of the rica-grains?  939causo, both 
ppkpavidajangs and RT aro equally the mana Of cn 
lisbing Fahner That is, whether ve edopt nakbayideiana 
or avaghats, the final rosult, ३०७५ ९ veltusya is the sono. 
And in thet cage, the restriction as regards avaghata vould 
be mosningless, it being not comlugive to any. special 
rosult, 


The MÍmahsskas anowor this by saying that sima tho 
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restriction regarding Arte a6 tho moens of vadtugya is 
not conducive to any visible result, it must be supposast 
thet it has an invisible result, This means that if wa 
unhusk tho fice-grains by means of ayaghats, then only 
there arisas somo 50७ or gpligys, tochnically celled 
Biyonadrste or niganopucyn. 103 otherwise, if wo wars to 
unheak ths grains ty nekhoyidalana or such other methods, 
this gg Dre rd would uot arise,  Thorcfore, ayeghate 
alone is to be edoptoG and the other mons such as nakba- 
yidsjang should bo given up. Thus, the adoption of AA 
in thie partizular £ustespnce, bringe about tWo-folàd result, 


nemoly, ysitugyn ard níveenmdrata. “hile tho former ia a 
gegn resuit (Ar Fah. tho latter is on unsam rosul 


(edrepacphade). 


shen teo alternatives boom sinultanoously 89314. 74 >, 
tha injundtion, which alnas at excluding ono of them, 10 an 


exclusivs injunction (parieohkhyizyidhi), 03 
animals anoula bg caton' (pafica walcanakha bhekeyap) io ths 
standard example of exclusiva injunction. Here tho five 
five-nailed animals that ero allowed are haro, porcupini, 
alligator, rhenoceros, und tortoise. 104 The purpose of 
eating these five fivo-neljed animala fe to Satisfy our 
hunger, Sut, wisn we feal hungry, we cnn satisfy our hunger 
by eating the Elash of any o£ thosa fivo fivo-neilo3 animals 


'Fivo fivortold 
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as well as the flesh of any other anioalg i.o., of giva- 
nailed animals othar than tho fiva sellowod and also of 
animals which ero not fiveenadlod, Thot is, it ig jossíolo 
to 4ncdude in our food bits of the flesh o£ difforont 

kinds o£ animals to satisfy Sur hunger, Thus, the two 
alternativas, Aedes tho cating of the five fivc-nalled 
enimels (pafion-peheangkin-Bheakseps) s! tho vating of tho 
the animals othar than the five sv, nin (Aa- A- 
Eben! man bo simnuitencounly edopted (yugagat- 
Eben). This being the caac, what the sentenco ‘Fiya 
£ive-nnílod animals should ba eaten’ doos is to lu the 
eating of tho animals other than the five fivoenallad. 

Sinse the eating of the fiva giveenalilad animals 10 
established ky men! natural inclination, the ebovo 
eanteme cannot bz zn instante cf an original injunction, 
which consists in laying doen o matter that is ebeolutaly 
pom-ostablisned, Nor can it be en instame of e restrictive 
injunction, since, ns noted already, tho sacing of the flvs 
£ilve-nailea enimnlo and the eating of the animals other than 
the five fivesnalici are aimultaneoualy esteablinned, and so 
thera ds no optionally non-estahlished element (0:59 aprapte) 
here % constitutas what ig called restrictive injunction, 

It is, therefore, an exoglusivo injuncelon, ths purposa of 
which io to forbid the acting of animals that aro not 
five-naífied and of ell £ive-nalled animals other then the 
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five a}lowod. This moens that if at all wo want to eat 
flesh to satisfy cur hunger, ve muot chooso the flash of 
these five £lve-nalloid animals only. ^s far as tha eating 
of flush is concernsd, oxclusive injunction is only parmi- 
esive and not ७०५१८१०, 


Mere it may bo polnted out thas, though in both 
réstriíatige num tion aml exclusive injunction thare is 
an olemant of ozclusion, in tha former it is secondary, 
while In tho lattor At is primary, In other words, the 
raserictive injunction haa got primeríly a positivo 
gigni£icance in the sange that lt purpoxrces to restrict us 
to ^ particular means of accomplisning a thing out of 
&av2rol altecaative means. and the exclusion of tha other 
alternativo moans follows by implication, Sut the exclusivo 
zn jung tian has got primarily a nagativa aignificenta in the 
ganse that ie perports to prohibit one of tha Ge altes: 
net. ved, which become simultaneously availablo, 


Non to sum up the disouseion) The original injunction 
(upürvo-vidhi) lays Gown something, which is not known 
from any other courde. The gontrictive injunction (LAN- 
१३५27 rsgtricts us to one Of the two or more alternativa 


means, LM tho esclusivo injunction (parisahknya-vidhi) 
excludes ona of the tuo alternotives, which obtain aimul- 


tancougly. 105 . 
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Appeyya Dikgita, in his Biddpenta-iofa-ga/ggsnn, hoa 
racorde’ the visus of various praseptors of post-Bahkara 
Advaita about the nature of injunction (yighi) in roopoct 
o£ Érayaga. ° anubnütioverüjücar;ya, the author of Pxglatiktbo- 
Akan, maintains that thoro ie an original injunction 
(apugya-vidhi) with royard to HDA - because, onc has no 
previous knowlodge of eny means for tha attainmont of 
Brohwan-knowledge, ubich is boyond the rango of ony ordinary 
means of proof, Thus, tho Upsnigsdlc preccpt'atma YB aro 
drantayved srotayys, t., layo down rayana for tha ७००5000 
of attaining the knowledge (dar&ena) of Brahren-Rtwen. 

Tho matter that Ápovapa loeds to Srehmon~kréwlodge could 
not bs known from any other oourdo, henco it falls under 
what is called an original injunction, 1" 


On the other bend, thu followsrs of the Vivaropna-achool, 
propounded by PraksSatmen, ger that it 48 not an original 
injunction; because, avon in the obsenaa of any injunction 
it is a well-xnown fact thet AA, which consists in 
the inquiry into tho true import of the Upanisodio toxta, 
which aim at teaching the non- dual Brehman-^Atman, losis to 
the knowledge o£ the latter, Trt is a mattor o£ common 
experience that an iInjuiry into a particular objoct is the 
means of ascertaining the true Mature of that object. And 
in tho pronent caso, tho object of inquiry (érayagna-visaya) 
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is the non-dual Brabman-Aunan, Therefore, the akovw 
Upanigadia tent is mant not to teach that Sroyang ia tho 
means of attaining Orahmin-knowledga, but to rxastrict uo 
to gravang fox achieving Krahman-knowludgs, to tho axclo- 
sion o£ all other possible alternatives such as thi 
iniulry into the dualistic Scriyturos, tha inquiry into 
the Upanissdio texts indopendontly o£ the preceptor, ati.: 
which we may adopt through ignorance. it is, thoerckore, 
e restrictive injunction (nA A- EAA) - “05 


Dow, it may bo obfacted that if we accept a restrictive 
injunction about fravena aa tho means of Drabman-Xmosi9093, 
than it should ba eiten that the adoption of Sreyana 
generates some edrsta or ETA (an unseen result). decouse, 
as alroody indicated, without reference to some adrgti-phala, 
technically called oivatadrets, a restrictive injumction, 
which consists in restricting us to one particular moans 
of accomplishing a thing out of several alternative means, 
dosos ell its injunttive force But in the mattor of 
Drahnan-knowledge, any amount of EFH ie or no uso. 
For, only the known means Aiko AA aro sufficíant for 
attaining Srahnen-knewladge. 


Frakatatman replies to this by saying that even in tha 
mattor of Drahman-knowledge there is immense scopo for 
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Ars, fox Deahmon~knewiedgo is to hs ocnioved 
through the gdrgte of ail acto onjoined in the ger Ef tro. 405 
These adpgpas ere conducive to thy fomoval of the avilo that 
are anteagonéstioa to tho ries of ürahmsn-knowledgo. vegane. 
in his २३३७, पट pointe out that tho vord 
Ahlen (entirety) ovor and above the word SAT (oll) in 
n 
lezisevabpYsta! (TV. 33) 35 employed only ín order to 109305 
aots like Éroy^pDg, eto. over ond above scarifico, otc. 


110 Mhorsfors, it 


Othorwtsa, Le would bo tro ropotition, 
should bo admitted that all seripture-ordoingd ecto 1133 07% 
ang EA DD era helpful to the rios of Dratnan-EknowlodXto 
through their reepantiva ndrsta. an this way, sings tha 
rs -l is usoful in tho rigs of Brahnan-knowludgo, it 


iB quite intellijibls to accopt a restrictive injunction 
about Sravono. l 


Again it may bo gaid that to rocogniss such an injunc- 
tion about Srayana would conflict with Sahkaca'o coumontery 
on tha SagenvoySdhikargnae wheroin Gefikora hingolf has 
refuted with groat effort tho prosoncs of any injunction 
in xaeport of Sxa&vanm, ata. in 


ProkaSatman rejoins to thie hy stating that thero in 
no conflict with the conmentary o£ Sahkara, bocauss, on 
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that occasion, Henkers hae raguted tho proscnce of any 
injunction only in respect o£ then or darfano, iy 
knowledge, and not in roset od Érovana, otc. M3 le wo 
n , the preserce of any injunction in renpect of know 
ledge (daránng), thon in accordance with zhe rule that 
tho senpe of the ouff E is primary to that of the root, 
the injunction, which 18 the senses of the suffix AA 
ip tha teat ‘deagtagvah', would alone ba primary, whilo 
‘dorian, which 4s the gense of the root 'drÁ', vould bo 
eccondary: and Drahmam-Atnon, which is tha adjunct of 
EA , would aloo ba still moro secondary. In thar 
caso, Drohman-Acnan would not bo established by tho 
Upenisado, their primary eigníficance baing injunccion 
itsalf, M3 But if we rocognisa the injunction about 
Aan for tha soke of ‘Brahman-knewledga, which is primary 
ap tho fruit, then Brahman- Ktan, which is ths adjunct of 
that knowiedoe (dargana), gtends as tha mont Primacy 
Krincipio and not secondary. In thls way, sino ürehrane 
Atman is tho Primary Vrincipic establiobod by the Upanisndo, 
thoro is no dofect whataver in admitting a reostrictivo 
injunction about AZAYang as tho moans of attoinino Drehoan- 
knowledga (Beatmp=dertang). 1 prakbätman admits injunc- 
tion in respect of manana and pigidbygeena alec. Dut, 
“according to hin, as noted already, thes? meraly corvo os 
` subsidiarios to Bravona, the principal means, in bringing 
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about ito intended cesult, i.e. Drenaan-knowiedga. 145 


Surafvara also, in his AZE -r - Clearly 
accopts en injunction with regard to gavana and manana» 
Gurefvars, as it hes already been noticed, considers ATA 
end mpnana to bo cho mental activities. Am thoss being the 
activities as audh, arc dop,ondent on the human effort (puruga~ 
nern! for chair acargenao. And whatever that ig dopendant 
on tha human effort falla within the g2opo of an injunction 
(In). 1188 Acgording to 3urebvara, therefora, Senyen3, 
panana, snd the six disaiplinay 11% pam. doma, atc. aru 
anjoined as che means of attaining Prehmen-knowledgo, tle 


Then what kind of (injunction dons Surefvara accept 
about rayap and nanena?  Appeyyo Dikgita, in hio Cidduanta~ 
AShe-anhogahe, hes recorded the view of excluoivo injunction 
(pacigahthys-vidht) about KED end hag attributed it to 
the followers of the Vürttiks-sghool,. ond, ae alrdady noted, 
the asin purpoee of an exclusive injunction is to encluds 
or prohíbit one of the two aivernatives, which bocana 
sinultoneously avoiloblo, In che prosont case, à spiritual 
Aspirant engaged in AAT 1. 0. the inquiry into the 
Upenigedia texts, for the purpose of attaining rama 
knowledge may, at intervals, take to some other Coursan 
through natural inclinstions. fut these oxtremous GoursoG 
Cause, mrs and thon, interruption to carry on Vedinbe-bravens 
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for achieving the final goal, Henco, tho injunctivo prom 
capt '$rouavyah' purports tb prohibit ail other courses 
than frayena for the attainment of Uxahman-knewloedgo. n 
Appayya Dikoite quotos one of the vorsea from Surebvora'o 
Naigkaymze-siggni! 10 and comments upon it with 2 Stross of 
imagination to arrivo at this intorprotation of axc2losivo 
injunction about fipevena according to the Varttike-school, 


Bub it nay be noted that, evan though dure$vara dooo 
not explain in so many words as to what kind of injunction 
de plausible with regard to rad and panang, ha is 
agreaable to tho idea that it cen bo only an exclusivo 
injunctlon, For, according to 3uro$vara, it is more tho 
abandonment of the worldly attschmonts that is to be 
&accompiishad for the «ttainmont of Brohoon-knowledgao 
hnd it 10 exactly at tha staga wien tha spiritual aspirant 
abandona all worldly actions and things, for the purpose 
of knowing Drahmar-Atman that he 10 introduced to fravana, 
Rupana, and the six virtues Like Éema, deme, eto., which 
ars directly bolpful to the rica of Brebnan-knowlodgo. 
SutesVara clearly oars that the cpiritual aspirant, who 
has renouncad all worldly actions, and whe desires to ba 
free from tranmulgration, and, also, to understand the unity 
of the Balt, alone is aligible to undertake the inquiry 
into tho nature of Srahnan-Atmen by moans of Sravong and 
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. panpana, 00. te means that, in the view of Surofvara, tho 
other courses, in which ene may be engaged through naturol 
propensitiles, ara to b» excluded during tho process of 
árayana am monsne. It do, therefore, roasoneble to 
considers that ho prefers the exclusiva injunction in this 


matter, 


Although Sureévara accepts injunction about Éray2ps 
end mann :- vet, in hin view, no injunction can ba acceptable 
with regard to nididhyapana itsol£, which is o£ cognitivo 
significance og explained by nim, As it has slrosdy beon 
noted, SureSvara considers nidídhyasana to ba a decisivo 
Nnowledga in the form 'I am Drahman' arising spontancounl; 
out of the continucd rente of frayona end manana. in 
respxit of such a Dididhy3sqna, any kind of injunstion io 
neither possible nor in it nocosoary, For, unl ina activity 
(kriggj. knowledge (ijang) io not depandent on tha human 
offort, but io Gapaxiont on the valid cons of knowledge 
(an) and the object to be known (pranoye). i23 tho 
knowiodoge orises as Soon aa ths required conditiansgs Parona 
favourable, and it doss not stand in nead of any hunan 
effort for ita rise, And, as indicated dorlier, that, 
which is not dependant on the human effort, doos oot fall 
within the scope of eny injunction. Homso there can bo no 
quastion of any kini of injunction with rogard to nididhrasanh 
as olucidated by 5urofvara, 
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Sut Vhgagyatimibre ig totally against supporting ahy 
kina o£ injunction with regard to any of tbeco gavan, A- 
and nididhyassna. For, according to him, thes: Srayare, OB. 
are considered as the forms o£ knowledge. nd ag air ady 
pointed out, knowledyo, baling not dependont on tha hunan 
effort, 46 boyend the sope of any kind of injunction. daa 


In the AWT HEAD - vecespath oxolains Dia idea 
am Follows: An injunction lo that, the content of uhocn ta 
what fa to bo xd ru or occopted. And thet slone 3817 ukat 
io to bs rojectod or accepted, Thich 3 porion can o£fect or 
hot effczt or offect in a differune vey, Ind it is bo, uno 
40 capable in respect of thet, that bone thea agent. tho 
eue perocn, the person anjoinad., But Aravong, EMANG 
ate, ary mot of this ratura; bonus thesgo aro of tira formo 
Of knovledge of Rrehman-Atman, which is noitbar rejececbig 
not, agesptable. This, thea content and the parson who 
hres tone whion aro invariably consomitent of an injunction, 
ars ecm in the presaont case, Hence thare is no ir fue 
tion in tho anther Of BrolmAn-knowloedgg,. Although tro 
imperativa ots, axo? found usad in the Ucaniaes Ss, zet thoy 
ara not Gapablo of impollin to activity and became ror 
authorStativa, se tho adqo of ४ rnor Bppiicd to a 200 
becomes blunt, 23  uaraforo, the Upanisadic statomento 


euch as "Bind và nrc dropravyah Arotavyo’ atc. are nct of 
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injunctive character. 


Kow tha question arises: IE there is no injunction 
in the context of Brahnane-knowlodge, thon, for what purjos3 


are thece Gtatonents liko "Atma va ere draeray/ab' ctcss 
which have a semblance of injunction? 


Tho reply is: If the epiritusl aspíront undertakes 
Ékavaps. pacans. and pidídbyosang. ha attains Brahmane 
Hnowilodgo, and not oathsrwiso. Thus EAN. otc. aro 
established by co-epresenme and co-absenca (anvays-v/btipoho) 
to be the means of Brahman-knowledge, 1779 Thess frayana, 
ato. that oro thus eptablished fron some othor sourse to 
hava the fruit of Brahman~knowledge Ars rely restates 
by texts dike ‘Beh vi ero dropgyyeh ot., which have tho 
eppesrance o£ injunctions (yidbi-BexUüpa). And e ro~atatenant 
(n! is not frudtlesa, as it goneraátog in man oxcelionze 
of activity. 124 Now to explain: A man, whoso huart is | 
distracted by the desire to obtain what ia pleasant or to 
avoid what io unpleasant, and who is thus ongegod in outward 
objects through natural inclination, fails w consontrate 
his mind on the Inner selt (REA Dem). But tho Upandgadic 
texto like ‘Zeng एव sro drastayeb 02६७0२७ Otc., which 
have tho appearance of Injunctions, turn him back from tho 
outward objects naturally attracting his body sud songon 
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tovards then and produce in his mind छ currant of thoughte 
directo towards the Indwelling scie, 125 


From the above it ie cleer that, in the view of 
Vacespati, the Upanissdic statements, which appear to havo 
the sonsa o£ injunction, ere not roal injunctions, but mara 
ro~gtatements of what has aireedy been established from 
some other source, And though re~statements, they aro not 
futilo, ag they conduce to generate in men a strong inclina 
tion towards the Innar Self, by weaning hin back from the 
external objects, towards which ha 40 naturally attractad. 
In holding thio view, Vecaspati has tne solid support of 
Sankara, who hos rejoctod outright the prosence of army 
injunction in the context of Brahman-knowledgo. 26 


In some pieces, however, Vacespetinifra seems to admit 
injunation with regard to Éraynng orc. In the 'Oapaxaryg- 
psakayidhrodbilorana', for inetanco, he soys that 'apurvatvdd 
widhiragtheye inrarthan'. 127 hus, V&cespati sems to 
contradict his own viow ss explained above. But Jmalünanda 
and Apparys Dikgite, in their commonteries, defend Vacospeti'sa 
view by reconcdling thio apparent contradictory position. 
Amalananda points out that it ig only an qulogical atatament 
(artha~Vvade), which is meant for inducing the aspirant to 
the knowledgo o£ Sratman-Atman by proiSing it, that is lraro 
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338 Appayya Digits 18 also 


called as 'vidbi' by vecaspatl. 
gf the seme opinion, it may hers bs noted that, those, who 
el t. mi kind of injunction with regard to Gravano, 30०५६ 
usually quote in support of their viow the Bpohna-gutra 
111. 19,470 129 nd Üehkora*o commontery thareupon. 9 put 
Appayya Dingita says that tho purjort of this Orahua-gugpa 
and Sofkera's romacks thereupon 48 not to astablish any 
injunction about A, ७४०८५ but to show that tha 
Upanisadic statonents having tho injunceive appcorunce aro 
only 2ulogies, being meant to inspiro the man to meditate 
uyon Brahman-Keman, towards which he was not previously 
inclined oving to intimate attachment to the dual vorid, 4 


Amelsnandn further shows that nono of tha three kinds 
o£ injunction can be posaible with regard to gayana, otc. 
Since Óravapt, manana, aM nididhyasana ara astablished by 
Go-prasence and ocomabeente to be the mans of Brahnan-knowe 
ledgu, the originative injunction (gpüryae-vidhi), which 
conveys something that is absolutely not eotabilighod fron 
any other sourgo, cannot bo roasiblo as garde Brovapa, 
ets. A roptrictivo injunction (piy&aovyhdpi? am an 
exclusive injunation (parigahkhyS<vidhi) operate only hon 
thers are mary alternative moans of accotplishing a thing. 
But in ths preasnt caso, Srahman-knowladge can bo meaig 


lashed only by Sravang, manana, and nidighyügana, and no 
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ether altornativa means i8 hers availiable either optionally 
or simultansOusly, in which case ofther a restrictiva 
injunction or an exclusive injunction would have tem 
possible about grayang etc. 152 


in BigübSpteclefacu Mura, Ne Diksita rooords 
three prominont views wenge by Advaitins in golution of 
the problem ag to what ds the instrumental geusa Of the 
intuitive experionco of Mrebnan-Atoan, टे 


Soma earlier Advaitic thinkers like Srahnaiattes and 
Mandana d maintain that "एडम En, i.c. tho rrolongud 
and intense meditation on the trus import of the Uysnigadic 
tants like mat thou art’, is tho required instrusantal 
cause. According एट thee: exponente, the Klee of tho 
ebsoiuta identity botgeen tha individuel soul and rahman 
derived from the Upanigedic texto like 'Thet thou art’ ie an 
indireat one (bea. So one has to rupestodly meditate 
on such indirect Knowledga before in could be rafined into 
tho pure intuitive experiences of Brehman-Ataan RENAU 
sakeathara), which alone 4g cnpable of bringing about the 
final emancipation (moksa), ‘The, it is tha intenso 
meditation or RR nb, ales called as फण्या or 
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ळय that ie the instrumental causa in attaining tha 


"ur 

The above view that meditation or prasatkhz8ns £e tho 
required instrumental cause. is supported by tha Gungaks 
text Which says: "Then in maditetion, ono realises Him, 
the,Absoluto', 123 Thore ta yat another svidanos adduced 
by Prasatkhysna-v&dins in oupport of this view: In a 
somewhat ginilor intuitiva experience of hin beloved by o 
lover in har actusl mbsanoe, constant meditation on tho 
beloved alone io admitted to be thé instrumental cauno, 36 
Bocause, in the absence of the Object, the oxternel sensos 
cannot operato? end the internal organ of aii, cleo, doas 
not gc outside tho body,  Honze, án dasa of the intuitive 
experiense of Rrahann-Atman too, ít io reasonabla to admit 
Meditation to ba tho iInstrusntod cause. 


Now the opponent sacks: Ag ETA ZE de Dot regarded 
to be a means of right koowledge (na, how can the 
intuitive experience of Brahman~Atman produced tharefrom be 
tho right expariome (prapa)? 


Tho rere Sn vn enauer to this by Ang chat, 
sine RBA n or moditation £s bused upon the true 
inport c£ the Upenipadic tasts like ‘That thoy art’, 
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which are admitted to bo tha means of right knowle@ya, पार 
intuitive experience o£ Drahman-Aonan arising from At io 
the result o£ the operation o£ the means of right hnowlaigar 
and consequently it is à right ciperienca, 437 


Tha above view ds royardo the relation betwean 


Keman is the result of intenso maditation on the trus 
import of tho tasts like That thoa ert“. 438 


Bug noma NV tie thinkers severely criticiso Vecospoti 
for having adopted this view, on tha ground that it conflicts 
with tne Brahbpovgites ‘Sgatrodropys tu upedebo vansdoynyct! 
(1,1,30), Beoauge, in this sutra, tho word "Ahageradrerd! 
Gates the intuitiva experience in the form "३ n Irafraon“ 
(852४४) arising from testa like "Thar thou art! (68205). 
This expression ‘hagtrasirati' would not hold good, i£ 
EM-A BAR is admitti to be the rasuit of yasai 


Led 


Shane 


However, Amalanands, hic commentator, comas to tho 
reacue o£ Vícaspatil"? ans ramarks that Vecaspati undorstando 
the exproesion NTA FA. as used in tho &bovo 
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Seahnorsltra, to mean ths trus knowledge Springing tron 
meditation on tho true import of the HAK (Bostrartus- 
duyanaig MA). and that this viow is supported iy 
B&der&yena in the Brobmerelites ‘and co aatrüdbane, EAA 
pumonabby (III. 44, 24). Tho letoor pita declaron thot 
tho Yogins realizo Srabman-Atnon during HAHA, which 
maang the act of devotion, contemplation, deep we tat ion, 
and such other practices पन japa, ott. Thus, according 
to Amalananda, the exproasion 'fÉbarracérgti' should ba 
interpreted not to mean the right knowlodgo arisipg tron 
mahavakyas but to maan the right knowledga arising fron 
maditation based on mahavakyas,. In othor worde, Bagtra- 
Arb maana 'AdskracpravolyS dpptib' and not NTA 
drotih' in accordanae with tnis interpretation. Hanca, 
Vaeaspati*e view 40 not in conflict with the ka- AU 


about Éástpo-cdrgti. 


No doubt, Vacaspeti adopts the View èa regards tho 
relation boween prascühhyans and Drshmisskanthara, obi 
home regards the lotter tò be the rosult of the former. 
Hevortholess, it chould be atrintiy rocembered thst 
SAE, in the view of Váoaspati, in not directly 
the instrument but only 4 subsidiary to the internal organ 
ar mind in eccomplishing tno desired frit, i3., KA- 
Aekoatkara. Therefore, he suyo that the internal organ, 
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matured by the constant ugditation on tho ÁDdubltablo 
import of tho aahivakyss, manifeste the eanential natura 
Of the Ante, expordented individual acul (tva 
ESSREtha) ac Srabman~Keasn (tate-pedecthe), through negating 
the various conditionsd forma of the former, Just aa 
cha experiongen diructly the differont notes, इकड) ott, 
in their di£forant cadences, though the aenea of hearing 
(árptrandriya), aided by tho impressions brought about by 
the contemplation of tha Knowledge gained from tho ecience 
Of music; aven oo the fiva or individual soul expericncas 
its own nature ea Brahman-Ataan, through the interval 
organ (nana, aided hy the impressions brought about 
by the constant mejátation on tha trus import of the nana 
vakyas Aike "That thou art“, pron «nio it follows that 
VBceapati halda KTA an to be only an Intermediary 
operation of tho internal organ in bringing about tio 
intuitivo experionzo of Srebman-Aten.  Prsaotkbyang by 
itsslf cannot be the ingtruxantsel causa, since it 13 not 
recognised to ba a means o£ erua knowlodgs (jMinenkgrene). 4? 
Moro internal organ, too, is not the instrument, for 
unless it is maturod by done tant moditavion on the trus 
import o£ mahavakyas, it is incoupeteant to produce tha 
desired result, Thus, according to Vacaspati, it is tho 
internal orgon, scsconponded by canatant meditation or 
Eresathhishae that is the required instrüunoptel cause, 
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Even in the analogous Ingtarce o£ the presontation of an 
Bbgont wanan, the internal organ asecolated with meditation 
amd not the latter alom £e tha instrumental cause. ३4० 


Horeaver, according to Vacaspatií, mah&vakyas ~ ths 
principle texts of tho Upanipads like ‘That thou art’, ara 
not directly the cause of Sraha-gekoathora, which is of 
the nature of en imoeüieto experience (ARA Ana“ 
because, like Handens, ho, too, maintains that a voll 
vorbaà testimony (Ala can generate only a medist: = 
ledgo (RA EU- na). But the mediato knowledge, derived 
from the Upanigads ta not capable of occasfoning the inal 
euancipation, For, the twofold nescionce (gyidyadya7a), 
Which 40 immediately experianced, and dua to which tha 
five undsrgoos all sorts o£ sufgaring, Cun be ramovad only 
by tho experience, which ३७ also immediate in nature. Tha 
erronsous Cognition like shall- silver, for lostanco, is 
romoved only by the immediate cognition of tho trus nature 
of tho ohell. "4 gor, unless a person Aneaddatoly 20 mises 
the truo nature of the shall, he continuos to ener ine 
the shellesilvur illusion, oven uon be is informed by a 
trustworthy parson that it 1o not a silver but only a shoil. 
Hanca, ín tho present dasa, what is roquired 15 the Lutodiato 
aperiens of the aboolute identity of jiva and Brahman, on 
the atteirmant o£ which miona there oan be a complota 
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cessation of tha dened iately exporianced aufforing, griof, 
etc. of jiva, Now, the rad tate experience can ariso only 
from the functioging of छ sense-orgen (intrive), tho fnatru- 
mental cauce o£ valid £xnediato experience (AES aH 
a). Since no other eengo-organ Can ue ogcorativs in the 
proceso of the fÓmnodiats axperionce of Brehnan-^taan 

b; conteplotion o£ the truco import o£ mehavakyad. tho 
internal orgon or mind must be ndaitted to bo a sanai» 
organ ~ the organ of internal mosis, but, ap Indicated 
Saurier, gara Laternal organ io not quali£iod for producing 
the desired EAD RAE - The internal orgon should bo 
malo parfect by pragahkhyana, tho desp meditation on tha 
EAW lite ‘That thou ert“, before it could ba ablo to 
give ries to tho desired rosult. For inatanca, 4 defective 
acenso of eight cannot generate अ valid perceptual cognition 
o? the object infront, but on the removal of the defects, 
the gene gane of sight produves a valid parcaption ox that 
object. Similarly, en dmpurc internal organ is not capaolo 
Ot generating tho desired result, but when purified by Cho 
said praegahkhyonp, the cana internal organ imuediataly 
manifesta tho true nature of Srahnuaü-^tman, 


What has bsan explainad shove is axactly what ons ot 


intends to assort, $n hio Bhámati, as followa: Urabe 
24430 does not, verily, result from varbal caotizony 


(Sa- उदाए) - the Upanigadic mahavakyas, though 
accompanied by inquiry. But it results fran parce,tlon - 
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क meene of valid immadífate exporience (pratyskessupamena), 
4999 e senae-orgen: because, that oakgathara, being of the 
nature of an imrodinto experionoe, is Urs invariablo result 
of 5 smonSo"Orgsn alone, Just oe a banyan ehoot cannot grow 
fron a kugnja-soed: ovon so DD AKA cannot roault 
fron verbal teotinmony, tha inuate nature of which is to 
give rise only to mediate kpoulodgs, HETO, it stando to 
reason that the Internal organ, perfected by constant 
meditation on tho indutdtable import of mahavakyes, mani~ 
fosts the absolute identity boteson jiva and Brabmma, b; 
negating the various advantitious fora of the formor. 145 
In this way, according wo VBosspatl, neither verbal tant 
mony nor meditation fe ths required instrucontal causa, 

but ít is only the internal, which, in his view, is a 
sense~organ, thet intuites Srehaan-Aunen, os associate 
with tho knowledge obtelnad through verbal testimony, 
meditation thereon and go on. amalünanda, in his 
further ondoreas Vacespati's vica. 
The Upanigeadic texta Aiko “This subtle Self ia to bo ebm 
ly means of mimi“ 148 and "Sut by tho soera cf gubtla things, 
Ee (Zeman) is goon through a pointed and fins Anteile, 4° 
algo corroborate the above view, 
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Ao against Vaceapati's view, PrakBÉatnan, ín his 
AAA KA- holds that the principal texte of 
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the Upaniesds such as *Thot thou art' are theneelves 
diractiy the o6ugs of the intuitive experience of Drahman- 
Aton, Prakasatman oludidatos his view as follows: twan 
prior to Wand; manana, eta. , the Upanigadic mahuvakyam 
give rion to the immediate kno4l1odge of Drama tren, Jot 
the latter 1. , Hrahman-Rtman falsely appears to bo modista 
enc, boing obatructed by certein defects like non-oonsontra- 
tion of the mind, contrary notion 1. 6. tha selt-heod of 

the body, organs, and mind, eto. 7^ and because of auch 
Gefects, oreated in the mind by the prior eins, ono docs 
not attain the unehakeble inaodiste experiences of Dranean- 
Reman by more ALT. Sorlptureo, therefore, prescribe 
sacrifige, Oter hema, dam, Otlu, and LAVANDA MAGADA: ot2., 
wniah, when pursued, gcumove thoas deZecte present in the 
mind, By the porfornance o£ Scripturecxdaiocai duties 

such 48 gearif ioo, at., thare ig the removal of sin, By 
tha acquisition of baja, Gama, Al., contrary activitios 

of the mind are enninilated, rayana and - respoctivoly, 
rofute the doubt as regards the validity of the Upanigadic 
gg) end the inmpossibillity of the 
import of tho Upanigadic texts (prangyakgAbhavaua). And 
pididhyKgsns rowoves the contrary notions (viyerita-boayana) 
and brings about, in comeoquenmse, tha concontretead atate 

ot the mind, whiah is quite essential for ascertaining 
Braknan-Ataan thag is छ very subtlo object, The mind, thue 
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qualifiod, assists verbal testimony, 4. 0. the Upanigadic 
mabavakyes, in generating directly the unshakable immediate 
uhren o£ nahme tren, by manoving the obstacles, which 
gauge tho illusion of madiatetwas In respoct of Bralman- 

S aan: 151 


And that tho Upanigadia teatimony is the causa of tha 
immediate experience of Brahman-Ruman is shown by the taddhite 
puffix in the text १0 ask you about the qupsnisado~puguga 
(the person 4.0. Drahman-Atman), propoursied in tho Uganigade)'i54 
Hare the meaning of the hst suffix is, ‘thet coreon, 
who is properly known through the Upanigads along, (१00 
It should not bo argued that tho tadthite suffix in the 
akeva text holds good evan KE wo sccept that the Usanigadic 
texts give only a modiaste cognition of Bratman-Atman? for, 
in respect of what ia ossontilally imweiiato, mediate cogni- 
tion is mere illuoion and mt a right cognition, In cane 
| of an essontiolly ickxxdiato object, immeliate cogniticn 
alone is the right cognition (X AN- Him. Therefore, 
if the Upsnigadic torts are admitted to give only modiato 
knowledge of Brabeen-Auon, which is inmediate by naturo, 
the validity of the Upanigsds would be loet. 154 In order 
to overcome this difficulty, we have to accept that the 
Upanigadio statements themsolves directly gívo riso to tho 
inmediato knewlodge of Drahnan-Xuman, And, as noticed 
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already, what io required is tho removal of dafects presont 
in the mind. Onco this is achieved, tho rojuired kmedists 
erations springs spontansously froin the Upanigsü&o mahé- 
v5kyas ine met thou ert“. 


ec the akova, it is clear that, according to 
Prakagatman, tho Upanigadie mahavakyas lika ‘That thou art’ 
alona ara the inatrumentel couse of the intuitivo oxyerionco 
of Brehmen-Atman, while the gind, purified by pididpvasens, 
Stee, is only a subsidiary cause thereof. Ana thus, unliks 
Mapgens ond Vecaspati, Prakadatman maintains the viow that, 
in certain apscial casos, oven tho verbal statements ere 
cepablo of imparting an imediate knowledge. This viow is 
based on tha theory that the immediacy of knowlokgo derande 
Met on tho origination through a particular instrument, but 
entirely on tho particular object of knowlodye (KEA HA) · 2 
hacordingly, o verbal statemont gives rise to tho into 
knowledge of an object i£ the object is mediata, and it 
gives rige to tha immediate krowledge of an object if the 
ebject is immediate. Sims the absolute Srahiaan is non= 
different from four immediato imer self, tno knowledgo 
in regpact of the non-diffaronco batween tha individual 5338 
end Brahman, though arising from tho verbal atatemanta liko 
“That thou ert“, 18 immediate, ) २७ 
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Tho above view that Knowledge through vorbal testimony 
may Of Steele be immediate, was earlier advocated by 
Suresvara also, fs, in his NaiokoznvaesidOhi and Varttikas, 
rofers to the well-known instanoe, ‘Thou ort tha tonth', 
In order to ostoblish thie view. Ths story runs as follows: 
Once, & party o£ ten parsons bappened to cross a rívor. 
After crossing the river, sach one of than started counting 
thé members of tha party, in order to know whather all af 
thom ware quite safe, But unfortunately, each parson 
counted only nino, leaving out himsclf from the counting. 
All o£ them thought that thoy bad loot ono o£ thoir trios, 
and ao thoy begean to lament. Than thors cam an outsidor, 
and seeing their sorrow-atrioken condition born of stupi- 
Gity told each ono that he himgslf waa tho missing tenth 
mat Thon they rejoiced the reovar of tho loot frien. 


In ths above cago, says Gurafvara, tha otatemint of 
tho wise strangar, isO., “You aro yourself the tanth man” 
enn the inadlats ascertainnant of ond being the tonth 
men. vah so, tho Upanisadic statanmts liko ‘Thou art 
thet’ hring about the immediate expertance of jiva's boing 
non-d&£forent from the absolute Brahman, 187 ma knowlodgo 
erisdw; from the statemsnt "You are the tanth man is not 
56214 64% e. At no timo, in the biginning, middls, ond ond, 
_ is there any doubt that there are nina persons already. 
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330143173४ in one, uho hes porfestly underatood already 

the import of ‘Thou’ (tha, unahakablo knowledge 
about the inmost Sele positively arises from the proposi- 
tion ‘That thou ere“, which dlapalg all duality. 3 re may 
ba noted hore that though PrakaSapman end Surebvara slightly 
dieser from obch other as to the conception of and relation 
between KM - otc. as well as the procass of the 
endxgente of Drabng=sskesthira, yet, both of than commonly 
hold tho view that the isttor esonates dieactly fron tha 
Upanigedic mahavélyes through the procese of Aravana, manana. 
etc, And both of then do not socept tho view of sane 
Aüvaitina that febde-praming den yield only nediate know 
ledge, Surefvera in particular nes severely critialead 

thie view, 38 


So far, tha prominent wicwo, advanced by Advaltins in 
solution of the problem as tn whet is thy in&trumgntal 
Gauso of the intuitive otperience of Drahnen-Atsen, haye 
been discussed, Prom this discussion, it is eser that 
there im a kind of unity among theses divargent views. DaceuoQ 
all these views ere at ona thot tho Upaniaedic mbavakyac, 
the ming, and meditation asoiat one enotbar in giving riwa 
to the desired result. But tha dispute is only as rogardg 
the primacy of one or tho other. 


405 


Among tho thros prominit views referred to sco far, 
the vios that meditation (uraestipyanea) is the required 
instrumental cause, whigh vno held My some werlier Advaitins 
like Brahmadatta and Hanjana, ds mt supported by a 
majority of post~Safkers Advaitian, on he ground that 
meditation ia not recognised to be a mens of trus 
knowledge, Ths romainirg views represent two dominant 
currents of thought in jostrSafkara Advaita, ae nltemdy 
scan, hne LN holds that the Upanigadic statements 
can gomarate only mediata knowledos. And ginge imitata 
knowledga can ke produced oniy from the functioning of क 
gence-nrgan; ths mind, whieh 18 tha orga of the internal 
ange, muet bo edadcted te be the required insurusontal 
gaugs, ‘while according td Vivareps-school ami Vapttika- 
gahol, the immediacy o£ knowiedgo entiroly depends on tho 
partioular object of Knowledge ahd nct on the origination 
through a particular inatrument. Here since Drahman-Auaan 
13 ever imediata, the Upenigadis tecto can give rise to 
the immoadiate knowledge ox tho intuitive exparíanco of 
Brehmen-Atmn, ‘Thus, according to this view, tha UpenigadL: 
mehévakyas aro amittat to be the required instrumentai 
céugps. And it may ka ed here wat a good majority of 
Aüvwaltina escepte thto view, 460 
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KOTIS AND. RSPÉREACES 


T न घ Garrard । 
Shs. Dp» VITE, 13. 1. 


2. gd छ पारमार्थिक, gerafacd, स्योगवत्तर्व्पापि 
मर्वविक्रियार दि, favugui, fraud, स्वर्पज्धोिः ue. 
पत्र Ua ff ae कारण srad ff | mama र, 
मौचाज्यमू | 
BSR. Toda de bp. 117-121. 


3. peha fe Fremen 1 
Ote ti e Il1.14.92, . 926. 


Ue agantara ru: d 
cits Z. L. A, pa 128. 


1 बस्यो स सम्यश्ळानादुते 
Taffi i 
७४७०६६ Tu. 14. 8. P. 974, 


bs menyt ज्यो तिल्पसँगत्तटय gd neq? gen 
न wea अपहत्ताम्मत्वा fees, तदेव च d ſer n 
पारमिक rard "“तत्त्वमा पि) ceorfenreara:, 
Mega TFN 


Op Gite To 11. 19, p. 303. 
7. यावदेव fe स्थाणा चिव qesefu टैततघणागवि?े 


निवर्तयस ठटस्थनित्यदक्र्यस्यनारमामै अहँ मरणा त्यी प्रि 
Rags, ताउज्जीषत्य ARA d 


Eig 


Be 


9. 


10. 


12» 
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पदा: त देहेन्ड्रियमनोबद्धितँवाताद्‌ ट्यत्याप्य grat 
fu mr, नामि ed दैटैन्द्रिपा eima: arts 
समा री, कि afé aceaed s आत्मा तर मती ति, 
तदा कृटस्थभिल्परदुफस्वस्पगात्मानी gingen 
उत्माचछरीरापमिपानात्तमात्तिळठमू N एव 

garg aema geg जात्या भाति R पौ ह 8 
तत्परमं wen पेद pater भवति" gv. 5. 2. 9 
geurſhzrerg: 


l. 


nder चास्य पारमा कि raeg ha शरीरात 
ayera Aa Ge उभिन्किपय्ते । 


AXbig. 


प्रार्विदेकविष्ठानो तालो; mrt guata rearua: 
अधिविवशणिय जीवस्य eecarfasstta: M मयात । यधा 
weer स्फारय eme शौएल्ध च mal ध्रारिवयेक्ग्रएणात्‌ 
रवानीवाइपाधिन्तिरपिषिजामिव म्हति । 


02०४४६० I. 414. 19, p.304, 


mure faufüaongswrpta पराधीन! स्फटिकः Nr 
शॉक्ल्येन घ स्पेन atm अभिनिष्पधत drr । तथा 

AE T rr nnani सतो ner afed विवेक क ने 
पाटीराएसप््थान, पिवैकपिज्ञानफ्स स्व्येशामिनिष्पारित: 
sqarraracaresrht: । 


big. 


mur srfsta आत्मनोऽशरीरए्टँ पारीरत्व च, 
maafa MN शरोरेध" BUT. 1. 2. 225 एति । 
नशरीरस्थोऽपि ctum न arpia न facade jt. 13. 5 
इति च सारीरत्वाशरीरत्व वियाभावत्मरणाच । 
Qy.Gite1. 44 4. 19. pp.304-305, 
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13, na 'तिंवेृवित्ानामावायना fanaa: 
सन्‌ f विद्वा नादा विश्वतत्वल्प इत्युच्यते । 


ib 


1७... gaia patser ereagan परै ज्यौ forda 
em Aq afsfsequ । 
Sb. ७० VEIL, x14, 32 


15. Es. Sans f न घमान्तिथिति । en: १ 
स्वेन oem शामिनिष्पघत ofa BIBAT । अन्यधा 
Te स्वशन्दैभति विशेक्षममयवकलुष्सं त्यात । 
8885. IV, iv. 1. N. 4008. 


ISa साध्यपपेन्मोबोडम्पुपगमौत, wfscg शव स्पाठू og 
fiara ara: स्यमीका दिगिरस्युपगम्यते |: 
ep gite I. 1.4, £121. 


e 
lés उम gan TR । 
BEN . IV, 1v. 7. 
A pereon, who is liberated even while living in 
tho body, id called a jivanukta. Vidyarapys, in 
his Jivenpukti-giygha, explains [iyenmuxti (nn 


libsration) as follows: 


*जीवतः पुस्बल्प काण्वभो aac dus area facies: 
aaaea wat sata, ave निवारण जोवन्यु वतः (7 
I. p 7. 


17. rind सर्वान्तर सर्वास्मिक य परै gen, चस्य AFAT न 
&aTrfggqqua । नहि रातमेय गम्पते । अन्यौ usa 
menfa प्रस्द्धि ath । 

. IV. 411. 14. p.990. 


18. 


19. 


20. 


21. 


22 


23. 


2 A. 


409 


अस्य fe कार्यद्रदूमण: गन्तव्यरवमुषपदते पदेशाएत्याच । 
न छ परस्मिन्‌ peaful गस्‍्तए्वँ senes गतियाँडियाल्‍परों । 
तर्षगतऱवात्परप्यगात्मत्काच्य rn 


२०७४६, Tu. 14 4, 7. p.994. 


"न तस्य प्राणा उरकामर्ति game सन्‌ mqarcirfa" 
fete ५०७३ एत्ति प परागम्‌ gan fu id fares i 


E- gx. N. 111. 14, 9. 999. 


ANAT व गम्ता जीवी मन्सव्याल्प Baum: 
squat fre areat at ag: स्याद्‌ | 
अत्यन्ततादा स्प्ये qa ruft: d 

inia. 


ट£आनन्यात्मक दमाय प्तिएच au: । 
XB IN. P. 133. 


In order to convey the infinite and unsurpasesablo 
nature of Brabman-blias, the aitticive Uranissd. 
Gpanxíbg ig terns of the calculus of pleasuro, saya 
that Grahman-blise ia tho culmination of tho aver- 
ircreasing happiness errangsd in a graduated scale 
from the lower to the higher, 


CL. Talks Up. II. viii, 


मेह नानासित fesas | 
Brie Ube XV, 1v, 33. 


4 व geneu: | उक्काननिवतेज्सिठ ताध्यत्वनियमाच्य | 

MP, M. p. 153. 

C£ upra cf raf स्थत्यता, वधा g: r 
arraay उेतप्रपज्योपशमे त्य त्यता; उद्दैतलाव: अयोजनमू | 
उतट्रपञ्यस्प धापिणकुत्तवातू विध्या तदुधशमः Tu 

Sadkara's prafoce tu the Commontary of MEpdükya- 

घडे, 


26. 


27. 


28. 


29. 


31. 


32. 
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तमेव विवित्वा5तिमृत्युमिति 

मान्यः पस्था 'चिध्तैऽ्यनाय ॥ 

N- Up III. 8. 

aw काने झट्मा लैवयगौवरकू cand धे जनक gratsf.?” 
rr Mrd pearfa" afoga, "तत्स्यमस्या दिन 
arated छाने मोधत्य तापन" एतिनारदोयववनाच्य | 
VB, N. 5. 153. 


तष्य छान mehea परोधत्ये अ्परीप्ट्रेमचिवर्ककत्वाउपपत्ते;। 
Ops Sit IN. p, 156, 


उत्पाष्माप्य॑ Ser 'पिकार्यी a क्रियाफलम्‌ | 
"Wd sfredaracaresd तस्या न TCR] ॥ 
: i. IL. 33 * 


wat: पर्सपोर्मौधित्य प्रवमनित्पत्वम्‌ । afe दप्या दिकयार्प 
gerri वा घटादि faced दुष्ट लोड । 
ESN, Ea 4.4. Fs 126, 


नवाप्यत्वेनापि शायपिधा, स्वात्मरस्मत्वे मत्पनाप्यत्वाद | 
reef NN fa pans aree तर्वगात्येन 
'मित्याप्सत्वह्पत्वार्तर्वण ब्रमणः, Ye TU 

El 


नापि सैत्कारवी ata:, पैन erara ret fu नाम 
सस्कार्य स्थ "बात एधातिन था त्यादुदीजापनपनन वा, न arma 
गुणाधानेन नवात, उमाविषातिशायप्रद्मत्वस्पत्वान्मौ पस्य । 
गायि दौधापनपनेन, -नित्यहुद्धद्रहगस्वत्यत्वान्मौ धस्य | 

Ibis. 


peha aq हहुमाप्येति | 
Behe jur १४, iv. & r 


33. 


ue 


35. 


37. 


37. 
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famara fae à 
Hath Ure . 11. 1. 


परिष्रपावाप्यपौबौँधाढान्प्राप्ती न कर्मणा 1 
मोहमात्रान्तरागत्वा egaat ते न freon: ॥ 


HS. 1. 34, 


DNN मुकत्वा क्रियाधा गन्घमातस्या पानुप्रनेश 
ge नोपपच्ये । l 
Dots T. 4. 4, p.120, 


Yor tho details of these views Cf.M, Hirsyanna’s 
introduction to the edition of Naígkarmya-siguni, 
ppemdiiqenuxvi. 


ce वा कघयन्यत्ञानोत्तरकाली नगावमो त्कर्षा तु 
भावनाजन्यना ATT PRT मा सारेणि gareg Fed: 
घानामस्पात्दगापा aram कर्मणा त्युथ्यपौपपत्तेः 17 
पदछ ८८७७१६ Commentary on 23. L. 67, p.38. 
(5124५ तार? 8 edition). 


स्थमहिम्ना प्रमाणानि दुर्षनत्यवांविधोषनर्‌ | 
एतरेतरसापिव्थे क्षामाण्य कापते स्वतः ॥ 


R5, IIL, 86. 
gaqarenqeg गनिरवघचिपेकल्यं 
वहन्युष्णाववपरी पवपुः ERIT । 


निदोष्मिदशिरती घचनादती s en] 
SEN TC मपेदपरीप्छुष्टि; ॥ 


2-1. 241. 


CE. kigo Nodhusudons Seraeveti's remarks theroone- 


0. 


LIE 


53. 
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gemf wan घापरीवधिन्मातत्पाते यश्वाघादपरोएादि fa 
ig fnar m वेदान्ताज्यात ara sag ततापि 
fach हि स्या5परी . मतृ 


पपितशथ्दौ पुराप्पत्य न पेवहुस्सा gary | 
argamasa enarrat feat’ फलिब्दति प्र 

RG. 11 1. 124. 

9६, 7Hanettasa’s commentary thoroon ~ 
Jm] यदि पर्वापरोद्यामा न sath परो 'अमामैव 

फस्त: परयाएइहथमम्पासाएताँ कर्षी ता, परीम्तपा 

Imre nagra अश्यानाफापरीध्यादईलाबित्यर्यः | 


प्रमैच्याने suTTEI न्यासो5ट्त्याउ्रहमा एम: । 
Sucgd arfagd सम्यकुत्वावगटति ॥ 
ig, TI 2, 125. 


mpCguevuT marfa pare rmon | 
उरा सभागमडा+ STqütd arerontswat: ॥ 


४२०४४६४. 7.67. 


Cf. "भावनायाः fur Tuer असमावनाधिपरीत- 
माठनाए्म fara िषिन्धजिरापेन ज्ञानोरपएतावेव 
उपषीणखाए उस्पस्नमार्त arate urd सकार्गमडान adu 
निव्तपतोति न sre: agararear ofa भाव: (^ 

tnanottans's comaaitery on tho aboro varse 


Sahkara bingel£, in his commentary ón the rA 


22247 (४६५), brief lr describes dynitsdvelto-vads 
and refutes it, Cf, aleo BSBe 12.1.14, PP. 456-453, 


ute 


QSe 


7. 


9. 


50. 


H.Hiriyonon, Introduction to Surabvara’s 


AE : wis -x. 


परस्पर पिरौधाच्य फिदैकतरतमाः । 

दवी रवह्क्ोर्षढरप्रकाशामतो रिट d 

2080५ V. 1. 69. 

C£.blos BUBV. I, vl. 70 and Iv. 444. 1912. 


afar मैप घटते हानकर्मपमुच्यप; | 
fache तमौक्षानादफावै ad 'फिएलम्‌ 5 


न माने फिंर्चिदष्पाीला dr Nn: 
Nef छानादेव समोहतेः ॥ 
99131 P 11 1. Add, १7००7०3, 


ANN uf जि प्रकाशतमती रिव i 
विरोधीनि तती rf EH ताइगएप Nr: n 
Ng. T. 66. 


९९, Aar Bon: gaT Raed घ परनार्थप्रकाशकत्तर । 
कार्पम विपा न्तिश्ति; ॥ कर्मणों BavfaercraTfu: । 
ल्वस्पमप्रकाशात्मदातवमू ।  कार्यमत्पात्यादी।ति 


qeegcim riu । 


J®anettana's commontery on thé abovo Versu., 


we विदिए्वाऽतिमुत्युभेति नान्यः पन्या 'थिप्दैऽपनाय । 


Sve. Upp III. 8. 


सास्त्यकृत: SU । 
Was Tie 1. $1. 12. 


म कर्मणा न gaar फोन त्यागेन आतत्वमानगु: ।" 


. 


Mahgnar, “21.14. 
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Sle 


59. 


53 ७, 


She 


55. 
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BE: ula फार्यगा त्मज्ञाना सिता धिभिः à 
Ped Afafe 5 niaren ayh ॥ 
- . 30. 


o. fear NDH funrafü drag: 
Rnandiagiri‘a r mark on . 328. 


6g. र्मभिः feet fe füge: MN Ar 
उपनिष्ाकाशिर जप f N वेदिएुम्‌ । तथा rein- 
"पिगुप्रसल्त्यल्तत ल d पयते fatus प्यागमाग:” Jg. 3. l. 6 
प्रति । vafarq-sragequa पुताः धयात्पापल्प कर्मणः फपादि: | 
Satbkara'a qommontary on prhaUp. Tv. 4v. 22. 


cad dere sear विविदिषन्ति ub 
ATAT तपस्ाऽनाकेन । 


१५७, Wa 30. 22, 


H. Hixiyanne, inkpoduction to naiskapnyn-41dghi. 
D. xxii. 


ce, farusnfessaTa/gefunms पुमाव्‌ । 
निःगेकमहितस्थफ्लपाचस्पी सतत: n 


faren आगयास्सोऽपं हरषावप्तमीजाए । 
Aar तसँत्शारसृमुत्तिभिः saree: ॥ 


SAR aTa; AFTA NAE: । 
NN: सोऽय एत्यग्याथार म्यनिश्‍वय: d 
पस्तुवृष्ठात्मर्तैणीसध्वसारतसारकारणः | 
TFA tret farat ur fagum ॥ 
BURY, 11. 4v. 2-3. 
८४, 1% BUBV, 1. 111. 08-99, zabbandhohti to (22.2. 52. 
and BGs 1.1.1, pp. 64-63. 


56. 


57. 


59. 


59. 


60. 


61» 


62. 


65. 


आत्मज्ञानोदयादुर्ध्व' पुरूषार्थावसानतः | 
स्वत: TMA मरीक्षस्य कर्मकाण्डमनर्धकम्‌ ॥ 
FURY. i. 163, ' 


विदेशो indie ANN Hen: । 
keraren nan त्रया d'un थि म ह 
Ng. 1. 58. 


seat uraer sufrar füon 'विनिविषोप्पादडारा 
पविधिविधन्ति Af gn: । 

Bho. IIL, 1v. 26. p, C. 

mamta विविदिधापा पिनियु भावो fara: | 


07 सड ७ TIL ir 34, p.906, 


Behe Upe XV. 1v, 22, 


तथाडि = प्भितमारनार्म ram नित्यस्वशध्यायेन 
Bren पिविधिषन्ति वेदिपुमिच्छान्ति ag विदन्ति ॥ 
2 · 1. £s le D. 61. 


or Har: dum: mr e दिघ्ठाया पा 1. 
.. 2 1. Le 7. 


प्रधानुपत्ययफ्धमषर्थस्य अन्णामाणत्वातु | 


Ope Gite 2. 14,56, 
og urn gvari सह was garda 1* 


erxqd: N वैदनतला qyvaüngr meant 
SURGTO, garana प्रत्ययार्थतवा प्रापान्यात, 
प्रधानिन घ क्षार्रसँग्रत्यपाए । 

फडे, Lo 4. 1. b. 01. 
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6 


65. 
66» 


67. 


68» 


69. 


70. 


Whe 


72. 
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नहि राज्युइकानयैत्पुफो sega: gurat पि erar 
Tee PERT qmm: ना जनीय 
अपितु पुरुष श्व, शब्दतस्तत्थ प्राथान्यात | 


vd वेदाजुवपनत्येव यहस्यापीव्छासायमतवा पिधानम्‌ | 
22. À 
XR. ra 53, 


- तस्मादेर्वचिच्ठान्तौ arem उपरतास्तितिद्ः समाहितौ 


भृत्वा 55त्ममृवेवा "मार्त aren । 
Bri. Up. TV. iv. 23. 


PEATEs Tats शादमादीमि प म्या सर्वाण्येव 
अभ्रमकर्माणि विय सफत्तावपै बितष्पानि 1 पलाप्येतविदिति 
विशर्हकोगारएत्यासन्माथि शिवाताधना चि शादी नि, 
पंवविविवातैयोगात्तु बाहुयवतराणि वशादीमी f 
BSB, 111. 4. 27. p.900, 


es. 81. Ms 2909, ÍV, Av. 1024-1020, and 25% Iz T. 392-330. 


दुमत्सामाजञ स्वामी वैवामुपचनादप: | 
विनियुवेता maare neurafuzh ॥ 


उत एव r f वध्यति । 
उपातानाश्मपाधा एम्यतिक्षानाय काके N 
BURY, IV, Lv. 1024-1025. — 


प्रत्पकावणत wa: कर्माण्युत्पाष gfan: | 
कुठारयान्धिस्तपायास्सि प्रापुडन्ते फा N ॥ 
Nie ५.१9, 


2 "TE ixi, H. 305. 


73. 


7. 


75. 


76. 


77. 


78. 
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*उवाप्तरवाण्यभेदेम tfufufesf-at इति पडादीना 


ढानसँयोगविधानवव्‌” 
ERY. Ver, 1. p. 37. 


निण्यौमिततिककर्यामुष्ठानिः danen आत्मनों यदि 
शवणमननध्यानाश्यातादीनि कानसाधतानि सैपवनी तदा 
सैस्फारकर्माणि mwerfeiuhun आत्मशानम्क्‍तात्पान्ति । 


* 


४७३८५४, Var. 122. pe 540. 


Gt. त्मतरत्वापरी धाङुमत्ताव दिष्यमाणतया 
ल्व्यादिवद्‌ अनासाध्यौ अवमम्पते, पुल्षार्थत्पात्‌ . ‹ 
०००००००॥ CH पढादीना मिष्छोपरर्ईनतया आार्याहा भिहित- 
मावनाकरणतपा अघगतामा NT PTT 
JTTA RATANA TATUTA | noy 
"ज्ञात्मानमतहांनी यह्ादीन्यनुतिष्ठेत्‌े cft 'विधिः 
परिणम्यते । न च gesTaTAN मैयौगः । तत्या 
असाच्यमा नवापगगातु | 

9994 ६० Var. I. p. 543, 


तिन area funf ren अवस्य गमम्करणत्ववत्‌ 

usrat mayta wed gata इत्यर्थः a 

- Var. XII., P. 343, 

ct. S- 111. pp. 305-20 ond Acyutakrgnanende-Tirtia’s 
commontary thereon, 

dre fd ff EN दिल्यप्रत्यवप्रावण्यौएयपर्यन्त 

कर्मानुष्ठाने m; हन्न्थातः एति रशर्मैतरसन्न्यासाम्याँ 


facrfasvveut FOL ! 
87:2५ 111.p.307, 


आस्र्थोमुनियोर्ग कर्म फारण्याध्यते । 
पौगास्टस्य तत्यैव गम; scan ॥॥ 
BINI. 3. 


79. 


80. 


8i. 


82. 


83. 
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gemyt : sufeucaTo mma: | 
कृताधान्यिस्तमाया AT एापडन्ते घना स्व ॥ 


2०,५१७, 


दर्मणा पिदयार्थ'क्पघे ANN HNA 
उपरक्षावपि फ्लपर्घन्तानि विशिध्टयुल्लामसिर्तिएन- 
फ्रपणमनना दियाका ति Pa engari wary 
विपोत्पादकर्वनिधनौ शस्त । विविदिधार्थत्वपात 
ए बवणा पिप्रवुरितजननतमर्धो स्कटेष्छातम्पादनमातेण 
छुताफीति arad वियौत्पादका्वन्तिपमः | 

BLS. IIL p. 307, 


ct. AHD r rr मनस उपरम; m: 
पाहूयकरणानामुपरयी दमः । arava’ fefewfucurfuesdenra 
उपरतिः । शीतोद्णादिदन्द्र कने fefnur + न्ह्राविस्पुपयाद- 
त्यागिम मनःस्थितिः Nr । adarfrasat ब्रा । 
Govindenanda'a Setnarrabha on BED. 1. 1. 1, Pie 20-27. 


Sohkorss in his cowsanbary on the JL jficedunikorans, 
Bays that the sapiíront, who is fully qualified by 
pooccening this fourefold roquieite (ggohona-cotustg723). 
namely, pity niqa-vagtueviveks, ingsutrirtho-biogo- 


alora is eligiblo for taking up the inquiry into tho 
nature of DratnanAteen, 
Cf, B30. 1. 4. 1. . 7173, 


INAT वा at gecer: staeny monent 


पमिषिध्यासितख्य; | 


Behe Up.1V. v. 6. 


Bt. 


85. 


85. 
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भ्षपि प A: प्रतिपत्तपो meaty । प्रथमा तोवर 

उपनिष्धा पधश्वण्मात्राद भेवति of किल ATA 

ब्रवणभिति । प्वितीया' मीमातासहिता तरमादेवोप N r- 
q यामाघक्ते मननमिति । gatar feat AUT 
यामाघधते पमदिष्याप्नमित्ति । umif arures reat 
Zfrnerr, नान्तरीफ fe aeur: कैवल्यमिति ।- 
Sha, TZI. 39७, 26. p.590 


तथा च u^ नाम जात्गावगहय वेदाम्तवापयचितारः 

meres च । मनन geginan en- 
पुन्पुभ्याविद्म्टासाजन्मात्यितितपवायार म्मणत्वा पिएक्ट्यथंया दा TA 
धाक्यार्धाकिरीध्वुमानाजुसधार्न y । निदिध्यातर्न 

मननौप्ु टिक्वाफ्यार्थधियये FN HH: 


Ek. ver. XX, pp. 582-383. 


' The illustration of cho drum givin in the 


Bphadarenyaka tent :- 
“a गया इुँदुमेर्हन्यमानस्य भ बाएयानु mary शकतुपादुगहणाय 
दुन्दुभेस्तु get दुन्दुभ्याचातत्य शब्दी gets: [2.0.7], de 


, intended to show that nothing existe apart 


from BrahmoneAtUnon, of. Sahkera'a commontary 
on this text. 
ina Tnitcirlyopanigad taxts~ 
"वतो बा carta कानि arm । येर arara जीपान्ति । 
argue faan E | 3. 1. 3, docleroe that Draven 
ig che cauna of tho origdnation,maintonanco and 
dissolution of the world. This is ant for 
proyounding tho foot that overything has Brahman 
se its Golf (Grahmatmabhava), 
ef. 222. IT, 4,33. P. 484. E 

and the Chandogya tnt: - "arare पिकारो 
NH o mfeobens gem 6 1. , 
points to the fnlaity of the manifested worid o£ 


uenso. C£.Satkera'’s commantnry on this Upsndgadic 
text. 


87» 


88. 


89. 


70. 


91. 


gfefegrrfüwY न्यायः HN HM MN 

आगमार्षपिचिगिचत्तयै मन्तव्य git भण्यते ॥ 

BUSY. TZ, Iv. 21A. 

ce, Nar ffn: muna xf Mu: न्यायैः 
ब्रहमार्त्मांन वेदा न्ततात्पर्वनिस्पण भ्रवणमित्यर्थः । 
हुत्पांदिना gara aeryen अर्वमावनादिमिराभेन 
TMN देतमिध्यात्वत्पापकी ged: तदनर्तधान॑ 
मन्तवप segen e: 

fnandagiri'a Giytro-prakphikg on tho above 


yarria 


Muff FEN तावररतटह gur 
यावदधौक्त विश्ञान्मापिलिति En ॥ 
४४०८४६० 157, 47. 218. 


निदिध्यातमशब्दैन सम्परज्धान fuf ॥ 
BUBV, I. AV, 899. 


अपराषत्तवीधो5० निपिध्यातन्मुच्यत ॥ 
gu.sit. TT. 4, 417. 


हटूगैरा र म्यतैबीथो FARATE ॥ 
०७4५, IZ, we 25. 
प्रत्पग्पाया'त्म्यतंबीयमाभत्वावेव Bon: ॥ 
Og.cit. 3X ® Ve 17 a 


धुत आगमती utsüenfumfw तयर्थितः | 
रा स्वार्थः Ff निविध्यातनमुष्यति ॥ 


४०८०५६७, 41. Wa 13. 


cg. Nur fegi वावयाकीन ff TN f: 


TJneodagiri's romerk on tho above verao. 


Brive · 1 2. v. 3. 
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72. 


93. 


9. 


73. 
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Tafacurewmxa तम्यग्फाने fE i: 
JT. तस्य विज्ञानेनेति AIT ॥ 
BUBY, 1. 40. 699. 


cuma Tage विद्यातेनेछि भ्यते ॥ 
HET N CUTRATA qu: ॥ 
Ope SAT- 11, iv. 233. 


C£. प्रवणमनमद्रद्रयोजतियोर्य ए्फर॑ nn 
निपुणयमतिमिर्यौरूप्यते दर्गगाय ॥ 
अनमउनविहीना abate बदिः 
Nm NAH तॉन्निदिध्यालन fe oa 

sf. 211.346, 


cr, उषतरीत्पा झतममनसमाप्तौ तदुत्कस पति 

अनमानचिरीचा' ड्रहता स्मत्वापरोदध्यराहिता 

ad weh TNA TT मिर्विविकित्ता या 

afa: ता newt तन्निदिप्यासनमित्यर्थ au 
Madhusudena sacosvati's 'tnra-4559rans' on the abovo 
VOLTI. 


तस्पापि {विषोवयस्याषिई व्वणमननपूर्षकोप FHN rea घिवादैद 
पेततो भावात | esee sepo ०००० ०००० ०००० oros ०००० 
गान्यागा ल्‍्लौपासनाथातनाया एव जपुवान्धिधाया; 

घट्या दिताध्षात्कारे, वैदान्ताथॉपासनावासनाया जीदब्रहममावधापाल्कारे 
अनपेधाया एव aracuty | 
Bhat. 1. 4. P. 214. 


तत्राये ताषत्य पत्ती | प्र्यणमननस्पै१ 'पिदितपदतदर्यत्य 
विदितवा क्वगतियोचरन्यायत्य घ ga: suut । ते 
एव घ चिन्तामयी ततीयाँ fa FRA } निदिप्णतनस््पा| 
gya ar च आदश्मैरन्तर्यदीफालशेचिता 
पाधात्कारवर्ती आधत्ते स्व gferfed agety i 
तन्नान्तसरीयर्फ कैतल्यस्‌ | 

Spegit. III, १४७८20, p.898, 


96^ 


97. 


98. 


100. 


iet. 
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Cf, अमरतत्वताथने आएमदर्शन "peur: geago ataria 
मनगमनिदिप्यासनाभ्या फ्लौपड़ार्यद्गाम्पाँ सह sew) 
नाम जीला विधीयते । 

EN, var, 1, b. 29-30. 


मनननिदिध्यातनयीश्य ब्यणाइगर्वै grata वक्ष्यामः | 
OR gåt. Var. i, * 33. 


adur सावत्‌ मनगर्मिदिष्पाप्तनाम्याँ agarra? सट 


wafers Aer 
१६०८६६० ver. I. bs 38. 


९६. यथा derfaerti gfeavararat प्रधानज्ारणता 
aptat सह्कारिलारण्तोति प्रायान्याप़ाधान्यव्यवदेशः, 
सचा श्रवणाननभिदिथ्वासनानागबी ति aeng à 

X. IX. p. 16$, 


पिकिलाब्दावपारण प्रमेषावगर्म gin अव्यवधानेन कारणं 
wrfü, garara shorend प्रत्थव्यवधानात | 
मनननिदिध्यासने छ farara gemeng rira TT- 
crime rg fem rd TN suarawThpmY प्रशिएधते 
डति of ्प्पठपवाहितस्य करणस्य पविशिष्टवाब्दावधा रणस्य 
व्यवहिते नमननिदिध्यातते me उद्गी ठ्रियेते | 


BEV. Vor. 1. p. 411-412. 


तत्र जद्यातार्थद्षापकी r fate: | स घ Nee 
विधातैन अक्षान्‌ । 
Laugakei Dhaskaya’s & gs. 


प्रमाणान्परैण अप्राप्तस्य wrest वियित्युर्य विधिः 
पथा "mas स्वर्गकाप्:” इत्यादि; 1 
Per Gh · p.43. 


पदे प्राप्तत्य प्रापरी विधि्िवगविधि: ser 
*ज्रीहीनवहन्ति" एत्यादिः। 
ibid. 


103. 


10. 


105. 
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cea च पैठुष्यस्थ fr पि Ag अवहनननियभौ en: 
प्रयीषनाभाषा दिति grum erde वैतृष्यहरगे किञ्चिद 
aged जन्यते हति नियमाहुष्ठाइगीकारात । fonna 
हुष्टकार्यनामे5पि उद्ुष्टस्पोस्वस्ते: + ram यागोप्पत्त्य- 
पूर्वद्वारा pirg augen. तैन Uae) क mrgy 
नौत्पय्ते इति orqarg मिययापुर्वस्य न दैधर्ध्यम्‌ ॥ 

Krena Yajvants HLA p.21. 


smu purat इतष्यावुत्तितिपरो fafa: प्ररिलैष्याविधिः । 
qut -"usu पञ्चनदा घाणा" इति । 
LOA BDF, On git F. 44. 


c. पञ्च पञ्यगधा भव्या RENAN VI | 
maa: प्रवायियों गोथा शाः कूर्माच प an: ॥ 
Wera, XigninühBeXAnio, 2021237 


ar. freun reat fara: पाणे, सति । 
तन चान्यत्र च grat पर्रिमेक्ष्वेति गीयते ॥ 


KuuErila'c TAMA, 1. 1. 42. 


wk 4 SLE. X. Eo» 8.20. 


E. सत्रीवाया पर रिज्ञानादलौ Esa Tay । 
yecto: gpd" aah विधिए s 
Xigm 1.4. 


दा£्विवारत्य विवार्गार्थामिर्णण प्रति हेतुता à 
_अपरोफागाणत्व ततावात्काश्देहा ॥ 


प्रा पव शिन्स्वलिक्मगा झा निप्राप्तान्यताध्नै: । 
ततो नियम geng: मर्वे शिवरणानुमा: ॥ 
Bp» git. i. 576, 


1106 


tthe 


112. 


113. 


EL 


115. 
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आत्मतरत्वापरौध्यत्य सवाँदष्ट्ताच्पत्वत्य व:यमाणावात्‌ 
अवधाता दिवत z उमयार्थतपा 'विधानोपपत्तेः । 
PPV. Var, T. 5. 36. 


अत्र हि प्रर्धियागादीमेप अपेध्य सर्ताहणमि्ति sd व्छादस्प 
श्रणादेर पि f= TU zfgrfurgenq, अन्यथा पौनस्कत्यातू । 
YRS. Var, I. pa. 


cr. Ae लिङादयः gar अपि HN Df Hr 
कुण्ठीमकन्त, उपनादिय प्रधक्तपुरौण्यादिपक 
उहेयाजुपादैवयल्कुपिमपत्वात्‌ । 

BSB. 1.1.4, pe 129, 


्रामविधिस्त्र निराकृतः न ऋ्रवणादिविधिः । 
FEY, War. i, Pe 355. 


दर्शनविधाने fe Mn कर्मतया गुणही प्रसज्यत । 
OSGeo Gh te Vary I. Fe 37. 


cf. TH fe “प्रकुहिप्रत्ण्यौ ॥त्ययार्थ' mc ga: 
व्राधाम्येन * इतिन्यायेन प्रत्वयार्थस्य नियोग त्यैप 
प्राथान्यातू etary गुणमुतावेन r अद्मणो5पि 
. geet गुणपावः ray, ततो न barea fr 
MES. Var. T. P. Da 


MF N, विचारविधाने त स्वधा नफताम्ादर्शमाविक्रफाया 
paarfu ampri भवाति न छु pf उत्ति वेदान्त; penri 
eura HN meatg त्रपयादिविधार्न तैव faen । 


PPV, Var. X. Ps 37. 


०६, पर्वया तावत्‌ मनमतिदिध्यालनाम्पाँ zr A 
ब्रवणविधान xc । , 
212०७५० Var. Z, p. 38. Far m olaborate discussion on 


tho nature o£ injunction about to., ord- 


ing to the Vivarana-school, MT 5. B. r,B.K,Gangupta'a 
CriRiduo on tbe Vivarapa SchosÀ. P. 5-15. 


we ded 


115 a. 


116. 


117. 


118. 
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For en elaborate discussion on tho naturo of 
injunction about fravana atc., according to- 
tho Vivarspa-school, vide Dr. B. K. Sangupta’s 

ta Critiqus on tho Vivarena School’, pp. 3-15, 


ce, स्वातन्त्रूर्य पत्र sí: त्यात तत्र कर्ता नियुज्यते । 
EL. IT. v, 107. 


ce, प्रपणै मननै तडत्‌ तथा शमदमा दि यत्‌ । 
पुमान्‌ cette तर्क तस्मादेशप्विधीयते ॥ 
Op. git. IZ. iv, 122, 


; द्र्वनस्पाविफ्ित्पात्तदुपायों विधोगते । 
X वैधान्तत्रवर्ण गत्नाहुपायस्तकै स्वच ॥ 
Op. ht. TT. 4%. 213. 

Hare ‘tarka*t means ‘manana’. 


CE, fu fd N स््रवएप्रा प्तत्यापारान्तरवा रिणी । 
wat परिलँल्यैयमिति वारि्तफवेदिनः ॥ 


A. 7. 12. 

TaT वेदान्सब्रव्ण प्रधुत्तत्प चिकित्ताप्षानार्थ 
चरक ुष्टता दिषयणे प्रपुत्तस्थिव मध्ये व्यापारान्तरेडपि 
ggf: sata इति uf Af: "पोतट्प:" 
इति परितँष्या विपि; ॥* 


212. 1. po. 262374 


नियम; परितैस्या या ftuqfes sun: | 
अनात्मादईनितैव परात्यान्सुपाल्महे ॥ 
i. T. ७8, 


426 


11१, cr. vara एवं हि त्वेषा मौचधापनमुत्तपम्‌ । 
roa fe nodi wang: अत्वक्परम्पदम्‌ ॥ 


vua eines” च तथा rufe अधि । 
न्यासो प्रहेति घ sre वैतितरीयुषि सचा N 
10959, Tr. 10-11. 


120. त्यक्‍्ताशिषकरियतीच सारै gf en: 
सिघ्यातोरेय ÜTezd तय्यमोष्वपििरता ॥ 


EX 42. 


121. cr, wfarehfa ur mía: ur प्रमैपमलाद AN । 
BURY. TT. 1v. 120, 
अततोष्पुस्थतन्वत्वान्नात्मज्ञाने faf । 
Opegite 11. dy, 121. 


122. cg अघि a amp: fem naafu i 
EZ. 111. dv. 25, p 855, 


ot. A दयागयाचार्वकादयर्य ज्ञागमिष्यति | 
अपोग्ये5च fe fefff वायस्पातिगतानुगा: ॥ 


Er- 1. 13. 


125. dateraufeemt fe fafa: । त एव च Du उपादेपी वा, d 
^ qeu: Ur- पा कही matan ata च anys 
uf ५प्छिती नियोज्यो भवति । नवैपंशुता नया एमन्चणमन्लीपा पर्न” 
दर्शनामी ति विषतदईुष्छत्रौ; विधिथ्यापफणेरमावाद पिधेर्माय 
कति प्रयुवता अपि लिछादय: पर्वानायामममर्जा : उपल एव sud ort 
कुण्ठमप्रमापीमवन्तोति | 
अपी, 2. 1. 1. P. 125. 


1235. ५४. aaaf emut च ध्रवणाननतिबिध्याबमार rari] 
स्वगोचरसाचारकारफास्वेन ate बिए वाइ । 
Duetit ZV. 4. 1, p.925. 
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12५. d: Frrefr एव fü soman: fete AH 
न ब अनवादोी5प्पप्रणोौजनः, प्र स्तिविशेकरएवात्‌ । 
dáte I. 1. 1. pe 130. 


125. एक्तदिष्टा निष्टविष्येप्ताजजिदाबापहतहुदपत्तथा wfedut 
न प्रत्यगात्मनि समराधाएुमहीति । Are दिर्पिधास्दैर 
वचनैनतो' frena: fanera wore उदयत 
ott mafemfuemsvuT aerar 
2. 


७£ममननिदिध्याससपघौरपि न शिथिः, qui: 
aaefa te fenm एकारपलपोः forfant: aah: 
अनुजादात्‌ | 

OTs 2. 4, 4, De 393. 


cf. A घ 'पिन्फाताथारकारयौ विधिरिति तत्त्वसगीपाां 
अस्गामिषम्पपादित्तमू । fano च under: 
प्रपञ्चितः । तत्मात्‌ "जक्तिनयवान्या agaro" fre 
funf शते "आएमा वा जरे Bceem roast 
न त fem efi) तदिदयुक्शमू eren. 
अपि ततत्त्वामिप्रिपीकरणषाना न पतत्तवावधीधपिविप्रधास हरी । 


Op.git.111.11.23. p.713, 


126. ce fus fagran: gantar अपि अनिफीर्ज्यादघयस्पाच्‌ 
कृण्ठी भवीन्ति, उपलाधिक Teague णादिवत्‌ , 
उहेयानपादेववल्याविषपरवातु । फिमर्धानि ufd 
आत्मा वा st gres: Afar: घत्यादीणि 
fafucsruarf" वचनानि 9 eem Rena eefa पित्रपीररणाथाति 
इत्ति mu: । 
ED 1. 4. 1, Pb. 1294130, 


127. C. E- TET, v. 47, N18. 


128. 


129. 


130. 


1310 


132. 


153. 


155. 


135. 
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विधित्वं व अर्घवादरसैव सत्तो वा फ्यरप girar 
प्रघुत्स्यक्शिकरत्वमू i 


yi p. 919, 


महकार्यन्सरचिाघिः qm ard cant fer gr दिवद्‌ i 
Ex- . 121. 40. 47. 


एशवमाविषफ्िधागैडपि xfrag विध्ववाजध मौनविधिरित्त्यर्थ; | 
ETB. tt 1. 4. 47, p. G31. 


सौजपदतद्भाष्यपोः मवदर्शनटया तद्गगातू ध्यानिष्तुत्तटमानत्य 
उल्साहजननाथी 'विघिसक्पोऽयमर्धाद geud3 arcadfufa ara: । 
VED. p. 915. 


ce ff Nerd प्रशैणाळारा ogre tee re TA 
तत विधित्वव्यहाराए | 
EX T. gu 354 


नाखापर्वविधिः r Mf त घ । 

faa: ofa वा fag de n 

न हु कवणा दिसाध्ये प्रदमधापातकारे अस्युपापान्तरतीतती an: 
बतणायेनिपिमः परिसँख्या वा स्यात्‌ | 


YE» P, 920. 


C£. A- 111, pp. 336240, 


०६, गब्यावेव सस्प paecumra?O) उत्पत्तेः feud उपावनाथि ९ 
उच्यते = परी कप शाब्दक्षानम, UU EN: प्रपञ्चावमाद३, ` 
तेन nutefsv its प्रपज्वावमातोना त्मार्तस्पर्शी । उपापना पिना 
साजात्कृतात्मतल्ववस्प त farry mafa प्रपज्यायमातो 
नात्मसैस्वर्शी । 
B3.111.p.1234, bee lsc -A-: T. 3. 45. 


anm d पयत faced caranra: । 
Mund, Ups TE K. du B. 


136. 


137. 


138. 


139. 
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कामातुरत्य छावहितशामिनीता वा त्वारे प्रसंस्यानत्य 
BASE | 
SLS, III, p. 336, 


SE daraanan TAATSATATTT TEA: । 
मुसप्रमगणदादर्वेन न sped gauh n 
NE. Ds 9^ 2 cz s FETs १५५7. 337. 


ध्यानस्प हि ATAMER: QN । HTUTCOTTU 
IHN NN NN: 
Bike T. 411. 13, v. 287. 


ध्यानाभ्पासपरिपायेन साधात्फारी PaT । 
9 E- 35 · T. Aii, i4 Fi p 296. 


AN Nerv 
ब्रहमरुपसाथा CSTE: उपावाति 1 

. 4E. 1. 4v. 49, p.414. 
*तत्त्वमाति/ एति M rene 


वर्पम्सचौऽत्व ताचाएकारः उपसापो | 
७.०२, it, 44. lo, है 502. 


AOA APREQTAATEAT ARES स्पयौवरता घातक] रफ्सत्वेन 
ate farar i 
-i TV. 1. 1. p.925, 


ध्वानजता पा स्का राम्युपगगो' MN “,ꝭjl vfu 
हेशिपदगुपतमुवतमू । यतः = 


अपि तैराधने ठूमाप्ज खार्णप्या नजा प्रमा । 
nrg freu of y वेत्ति घावस्पत्तिः परः 1 


Wr. 218. 


tile 


142s 


ETT 


| ute 
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एत्मा्मिर्विचिकिक्तावाबा कमावमापरिपाकराठितमन्तः करणै hac vou 
अपरोधस्प aeger RA घत्पदार्कामनुमावगतीति gany | 
aha. I. 4. le Po 37. 


तस्माच्या गान्धशाध्यार्वकानाम्याता fende re amt Fp 
eaTfarna magar teacad उमुभवक्ति ed d raff fea- 
संस्कारी जीवः स्वस्प झट्मघावमन्छःकरणेम | 

2 · 4. 1, 4. 1, $^» 50, 


९१ स्थापि jfuctameorfug श्रवफ्रननएर्वकी पा रनाजान्ती/स्कारसचिएदेय 
"ng: e 


१८५४७४. I. 4. 4. 


न छु chord rad evvq । तत्य क्यायिदाप 
TEORIJA: । 


E- 111 क pe उ ३८, 


कामातुरकागिनीसाधा स्का रादावाप प्रसँष्पा नवहकुत्तस्य जनल एप 
ररणएवोपपएत्पा उबल॒प्तज्ञान्क्ृरणान्तरकल्यमायीगाए । 

Ibis- 

Hare it ebould ba strictly noted that the presonta- 
cian of ons is bnlovod in her actual abeenco is only 
ímeglnary, as the object de actually abeant; wiervues 
the dizact otperlerea of Srabaan-“Aunan 18 real ona? 
beacause Lea obfuct lo PERSONS overyehera, ond begousa 
meditation, atdod by whioh tha intorml crgon 
produces that oxperdence, is based on the sulig 
foundation of tha üponiged$2 tanta. 


Cg, साधाहकारह्पौ fo 'विफर्पावः armearo 
तत्त्यज्ञानिन feoai, न छु परीधाउमातेन । 
a. 7. 4. 1, H. 29, 
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1४५. Ady साधाफारो मीनॉसासश्तिस्थापि serez प्रमाणरय पल, 
अपि एु प्रत्यर्च, dela तत्फनत्वानिपमापु । अन्यथा Bosw T uf" 
anra hefa । ल्मा न्निर्वित्तिणित्सवाब्यार्धधाटना- 
ru EH N: N त्यंपदार्थस्यापरो चस्य तत्तदुपाध्याधारमिप्येन 
तर्पदार्षठामज़मावयती शि mag । 
(४१६४: Z. 1. 1, PS. 55-87. 


1s — Hed य penart: साधादागमयक्तिफांए, उपि a 
grean Tie aries reared farma क्र्मणि 
ताधात्कात्वती gf rA समाधत्ते | 
७१९०५५० W, 4, J. H. 932, 


7. Com folloving remarks of रहल खा खे) in thie rogard, 
एकल notuwortiy I ~ 


*अपममिसथिः= स्वतौऽपरोधस्यापि meum: पारोध्य अमगहोराम | 
पत्र जउवरौकामाकरणादेव तत्मापात्कार; । wense a पोपाधिरै 
areata घनयत्पहँदस्तिभिति तिद्वमत्पात्मन्यपरीघधीलुत्वय्‌ | एतत 
mafana hon daara atugapmwezTegaf जीतस्य 
ताक्षास्थारयक्ति, aafaa rfam reari rinena Reu 
विष्यप्रत्यमिहाहेत;, N NN नापरोध्प्रमाहेहुः तप्तः, प्रभपापरी- ग- 
ahanda परमापा: तापाकारलो e N Hf HHH afer: 
दहमह्ट्वमतीत्पत्रापि तत्तयिवादधापेव ताधारकार;, अन्याठे सु 
परीक्षयोरेय à न 

वाधादपरों धापित्वेतताकारैय घी; गब्याहुदेएि, ag धरी! refa, 
ता g करणत्वमावाहु परोधा5व ferà न p इति सर्तमवदात्यू । 
पड, PP. 55950, 


reg. एपोध्णटात्मा daar fager: 
Anna. Up. TIT, 1. 9. 


149. GIAA TUIT SAT तप्पा ठुषगद शिसिः । 
ROL Be Upe JD. Hz. 14. 


150. 


151. 


182. 


153. 
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तत Aga wq तर्वतैधिदुयादानत्वाह penta Teen Teeside Aste 
एद भिन्नतया इज्जतका ता AATA genta अपरोप्तघा अवभासते । 
qu; पित्तस्य ranh a. MEN fardades ree torea 
प्रतिबद्ध AN renn 

. von. Teppe 402-407. 


तत्र अपतेधठान्युद्दिथ्य पादीमा फ्रादीमाँ निदिय्याससापोना घ 
विधानपामर्थ्याए, यदा दिनिवर्शिक रूफड्ञा तिध सर पमादि न्त्द्िविपरी त? 
प्रश त्विदोषे मननतैदकिप्रमेया दिैमावनागुण्प्रदीपो ज्ज्यलित stig aae 
ब्रह्म विष्यनिदिष्यातनप्चयप feta rast eee tar न्द्रियँ 
पारोध्यपिञ्मनित्रिएसप्र तिषन्धामिरातिन mara अपरीक्ष्सिवर्या raed 
मवतीति sem. att घ Age HHN forte ff ur- 
या दर्शनात | 


Opp cite vac. T. . 4097-09, 


एँ catered qd gears | 
Drü.Up. 12. 42५ 26. 


08. एवं ए "d त्वीपानिषदगू इत्ति dfzngemm gan Tan Weg 
mara दर्शितमुपपस्ने भवतति । 
DEY. var, T. F. 408. 


30 f v सम्यगवगतः पुरुष एत तद्वितपप्ययार्यः । 

NES. var. Xo H. 128, 

Toe toudhita usr L= ara allel ta 080 wards, whieh 
aro nirw*üy complete in ns (pamerths or pariniseinita?. 
FN Ini 8107५ Bgan.4.2.12 teaches the oufiixce ‘on? 
Stas, whieh Haws senses Other rhau those akready taught 
in chs rav dukras, Ono of these sonscs ig that in 
which the an' muffin ts used in tas word ahl Gab 
-'propounded ín the Upanigeds'. Tue qonag, which the 
engi. hoo hora, ia 'tbat o2 Sarg known! | ova art) 


134. 


155. 


156. 


157. 


1599 


159. 


160. 
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अपरीष्स्पमावे seats gra fau 
तज्ण्मकत्वे MTI STEF म्यादित्यर्यः । 
UD Jar, T, P 409s 


Giatfuaratted न करणणिपोत्पातािनियन्पनगू, 
fora NH RN । 
Xr. i4, p. 156. 


ct. ur व pA प्रभाएजीवाभिन्सतपा dH 
शव्दजरन्ध araeth | 
22 ia * 


पुभुत्सी य्छेदिनी areg सदवी ह्या दिना gag 
outta g ffurſen: स्यान्नामी मानान्तराद्‌ मंद ॥ 


fag Tm NMH r ताम्यतः ॥ 


"phu emita a दुपदिय ynf वचः ॥ 
NA, 271. 67-60. 


दशमो5सोति वाक्योत्था न धीरस्प n 
आधिमध्पावयारिछ न नवस्वत्य Age: ॥ 


n 
vd तरखनतीत्वत्माद ungegegarcafu । 


मम्यर्त्ातत्वमर्चत्य जायत प्रमा पुढा ü 
NS, III. 68-70. 


CE, BUGV, IU, £v, 7909221. 


Che N- XVII f. 1908202, 35.1.2451, and TEITE, > 342. 


9 


Some fundamental dootrinss of the sublime philosophy 
of Advaita aa taught by Satkara have baen discussed in tbe 
preceding soctions. Satkera'a disciples and followers 
guccesafully trios to elaborate further his hinge 
in a vary convincing and marvellous manner and defend then 
fron the attacks of the rival schools, One of the most 
vital and fundamental points of deep philosophical signin 
ficoemes on which tho graat Advaitic thinkers thet follows 
Sahkara fogue mre attention, is tha concept of avidys. 
ao nyidya is the basic concept through which the Advaita 
mataypyesics, apintemlogy and ethical disuipline ara worked 
Out, the or ies of Advalte naturally attack this concapt. 
86 the lator Advoitins had to give much importance to the 
defence of ALA 


While diedessing tha nature of pyidya, an atempt has 
beon mado to clarify sane essential points concerning tho 
problem of NTA with gpecial reference to three illustrious 
RAvaita proceptors, nenoly, Surebvara, Vacaspatiodéra and 
FrexebAtnan, There is no difference of opinion among thoes 
preceptors regarding the positivity, iodeterminabliicy and 
begínninglessness of AAA. Yet thay differ among thar 
selves an to the details pertaining to अह such es tha 
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locus of gyidys, tho raletion of gyidys to Braiman, the 
quastion whether avidy& is one or many, and the nekura of 
Causality in respect of guided in bringing about the world- 
appearap3o, 


Although all tho above preagptore subecribs to the 
fundemental doctrins o£ non-diffetenco batseen ths jiva 
ond rahmen, they held diggerent views over tho modo in 
which the non-difference is to he oxpladoed. Theco views 
are ~ aveccta-yetin, » EAA aud -a a 
nainteined and developed miopsatively by Vicuspstiniéra, 
Prakngatam am SGorebvora,. In his igdbeque-lobg-getarahe, 
, Nppeyya Dikgita has recorded various such doctrinal üiffoer- 
ences upheld by the teachers of Advaita after Sahkera. Dut 
all these differences, which havo appsargd on tho doctrinal 
aide of Sdvalta, are merely the autcoma of th» strony 
application of logic. They are mt tra Aid tien 
contrary to the original primigile of ‘dvaita.  Dessuma akl 
of them are Intent on eateblishiog the sons Advaitis truth, 
and ultimately reach the esa goal, as siraany to the ocean. 
Thay never depart from the central tiesia of Advaita that 
araman is real, the worlQ of plurality is lijussry and 
the 3398 in {to essential naturo ig non-difforens fron 
arehmen, the Absoluta. 
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The préGoptoro of posteÁo^kara (90४4१६७ adopt Qiff- 
orant modes of explaining tha fundamental doatrines of 
their system in order to suit differonkt tastes ond deer 
ments, Ono mode of explanation, which is appoaling ani 
intelligibile to ono pardon, may not appear to bo so to 
another. It 14, therefore, quite opan to any person to 
choose any particular mode of explanetion that is appealing 
and intaliiginle to hin in accordance with hie Grete an 
nemporamant. For attaining the firm knowledge of tho nen- 
dicterence between the fiva and rena, for example, Ono 
poruon may pratar n A- a-, another paroon Wer profer 
Ixotibifigsymun end sons other moy prefer Sphaga-vede. Out 
avery moda of explanation is equally valid in a particular 
context in the strudeure of Advaita insofar as it serves 
tha purpose for which it is intended in hen particular 
Context, i *"noretfore, the adoption of various methods of 
explaining the central teeching of Aivoita is in mo vey a 
defect hut an ornament to the erte 


हैक 


2. 


E. 


ce. 
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चथा क्या cd gat व्युत्पत्तिः. gemmeafa । 
सा मैच प्रक्रिंह स्यात ताध्यी ता वान्चॉस्यता a 
Busy Te 40,402, 


furfanregr free aer वित्द्वनानाप्रका terete 
डाचायाँणाँ म वौषाव मवात । fU तु TTi 


"fu i dbp eee कस्यचित्‌ प्रतिपत्ता 
केषायितृ प्रकारेण 
Royutekrenanand 


aFinthe's Commentary on BLS 


* 


PP. Fet, 


1. 


2. 
2. 
4. 


Se 


6. 
7. 


8, 


9. 


10. 


11. 
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